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INTRODUCTION.

Among the Upanisads the T^avasya stands first. It is perhaps the

oldest of them a]]. It forms a part of the Mantra portion of the Veda
itself, In faet it is the fortieth chapter of the White Yajur Veda, while

other Upanisads are generally portions of the Brahmanas. If the Mantra

portions are older than the Brahmanas, and they must he so, as the text Is

always older than the commentary, then there can he no doubt that this

Upanisad Is older than the Brihadaranyaka which, according to some, is the

oldest of all. Many Mantras of this Upanisad are to be found in the

Brihadaranyaka. Thus the traditional order of the Upanisads, with the

l^avasya as the first, has an historical foundation.

This I^avasya is perhaps the most mystical of all. As Madhva points

out, it contains the great ineffable name of God, i. e., “ I AM THAT I

AM”:— “ SOHAM ASMI.” In the Zoroastrian Faith also this is one of

the most secret names of the Lord, as is shown in the following extract

from Hormuzd Yasht :
—

Then spake Zarathustra : Tell me then, 0 Pure Ahuramazda, the

name which is thy greatest, best, fairest and which is the most efficacious

for prayer.

Thus answered Ahuramazda : My first name is *Ahmi—I AM—
* * * and my twentieth is Ahmi yad Alimi Mazdao—I am that 1 am.

(Avesta XVII, 4 and 6.)

This too was also the most secret name of God among the Jews, as

we learn from the Old Testament, Exodus Chapter III, verses 13 and 14.

“ And Moses said unto God, Behold, when I come unto the Children

of Israel, and shall say unto them, The God of your fathers hath sent me
unto you

;
and they shall say to me, what is his name ? what shall I say

unto them ?

“And God said unto Moses, I AM THAT I AM: and he said

Thus shalt thou say unto the Children of Israel, I AM hath sent me unto

you.”

Thus among the Israel also both these names were well-known

—God is called “ I AM ” or Ahmi of the P&rsis, and Asmi of Madhva
;

and also “I AM THAT I AM,” the same, word for word, as “ Ahmi yad

Ahmi ” of the Parsis, and So’ ham Asmi of Madhva.



Another point which Madhva clearly brings out is the indwelling

of the Lord in Asu. Now Asu is a word derived from VaA
1

to be,’
1

to

breathe.’ Asu means ‘ life,’
1

breath ’ or Prana. It is the First Begotten

of God, the Spirit. The God dwelling in Asu is called Asura (or Ahura

of the PArsis)—the Active Saguna Brahman. This Asu or Prana is the

Christ-principle of the Gnostics. These strange coincidences cannot all

be accidental. They prove that all prophets—whether Zarathustra or

Moses or Madhva— were messengers of the Great White Lodge : and so

naturally taught the same doctrine. In fact, Dr. Speigel is of opinion

that the word Ahura (the principal name of the deity in the Zendavesta)

is identical in meaning with the word Jehova. Ahura literally would

mean the Lord of Ahu or Life or Existence. The word “ ra ” means
“ who takes delight in.” It is Ahu or Asu or Christ in whom the Lord

takes delight, and through whom and by indwelling in whom the whole

universe is created. Ahu or Asu is also the name of God, and Asura

would mean “ The living delight.”

Another keynote struck by Madhva is his interpretation of the

triplet verses 9—11. He enunciates the great altruistic doctrine, so glori-

ously illustrated in the lives of all great Teachers, that a great responsi-

bility rests with him who knows. He is bound to teach others in order

to dispell the ignorance of the world : otherwise his lot is even worse

than those of the ignorant.

Prayag, August, 1909.

S. C. V.



ISAVASYA UPANISAD
Peace chant

;
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<jj&« Pctrnam, Full, Adas, that, the above. Pftrnam, full.

Idam, this, the manifest, sgpffrF Pfirnat, from the Full. <£?§*£[ Pftrnam,

the full. Udachyate, proceeds. Pdrnasya, from the Full. 1

Pfirnam, full, Adaya, subtracting. PQrnam, full %% Eva, even.

Ava-sisyate, remains behind.

Om. Tliat is Full, this is full, from that Full, this full emanates.

Taking away this full from that Full, the Full still remains behind. Om. •

Peace, Peace, Peace.

MADHYA’S SALUTATION.

Salutation to Hari, the Lord of all Sacrifices, who is full of bliss, whose body is of

wisdom, and who is eternal, and the upholder of this universe which consists of the eter-

nals and non-eternals.

Note.—Vis an is called the Sacrifice also, because He is the enjoyer of all Sacrifices.

Sacrifice or Yajna is another name of the Lord. Beings whose happiness is imperfect

are running after external objects in order to complete there happiness. Surely Hari is

not the enjoyer of sacrifices in this sense, for His happiness or bliss is perfect and full.

His enjoyment, therefore, is a mere ‘lila’ or sport, in order to show condescension to His

devotees by accepting their offerings. Hari possesses infinite bliss, because He is the

upholder of the universe. The eternals are the jivas or souls. The non-eternals are the

bodies and other material objects, which change their forms. If the Lord be absolutely

without a body, then He cannot uphold the world
;
if He has a body then He would be

subject to death and decay. To answer this dilemma the verse uses the words “whose

body is of wisdom” and “ who is eternal.” The body of the Lord consists of jnana matter,

and is eternal.

MADHYA’S SALUTATION.—(continued).

Salutation to the Guru, and to Hari from whom alone comes incessantly the illumi-

nation and increase of the knowledge of Brahma, Rudra and of other devas, and even

of Sri.

Note.—It is customary to salute the Guru after saluting the Ista devata ; Madhva
follows this custom by bowing to his Guru also ; but that Guru is Hari Himself. In the

case of Brahma and other devas, there takes place an acquisition of knowledge. In

the case of Sri there is never a want of knowledge in her, and so she is mentioned

separately. Though Sri called also Rama is eternally free and possesses knowledge,

yet that knowledge is under the Lord. Hari is, therefore, the sole and the only Guru*

Others are Gurus by His command and direction.



MADHYA’S COMMENTARY.

Maim called Svayambhuva praised the Lord Visnu when He appeared as Yajfia, the

son of Akuti, with the verses of this Upanisad,

[Note.—There is an ancient warning that no one should perform a sacrifice for himself

or for others, study himself or teach others, unless he knows the four-fold laws regarding

every mantra. These are (1) the devata of the mantra, (2) the musical note of the hymn,

(S) Rs seer or Risi and (4). its meaning. The meaning and the metre of a mantra can be

found by reading the mantra itself. The other two require to be taught. This is done

here. The Risi is Svayambhuva Mann and devata is that incarnation of Yisnu called

Yajfia, the son of Akuti. But how do you know this ? Madhva answers it by quoting

Brahma,nda Parana.]

Thus we learn from the Brahmanda Purana. “Svayambhuva Manu praised with

collected mind Yisnu who had incarnated as his daughter’s son, and was named Yajna,

by means of these verses of the Is avasya Upanisad.

u The ferocious Raksasas, who had come to devour him, as soon as they heard the

chant of these mantras, could not bear (the strong vibrations of these) and so they left

him unmolested, and thus lie was delivered by Yajna from them. These Raksasas, who
could not otherwise be destroyed, were killed by Yajna.

“The Lord Hara had given two boons to these Raksasas, by which they had themselves

become incapable of being slain
;
and they could kill with impunity ’everybody else.

But Hari is Lord of all, and so He transcended Siva also, for who is higher than He ?”

In the Bhfigavata Purana also this is the meaning given to this Upanisad. (See

Bh&gavata Pur&na VIII Skandha, I Adhyaya, &c.)

Note.- -In the Bhagavata Purana, Book VIII, Chapter I, Svayambhuva praises Hari who
had incarnated in his family as his daughter’s son. As he uses the first of these verses to

praise Hari, it is clear that he must have been the seer of these verses
;
and as Hari in

His incarnation as Yajfia is the person addressed in that Purana He is fitly called

the devata of this Upanisad. Madhva always quotes some Puranie authority for his

apparently strange interpretations. It is clear from these apt quotations, that the school

. of thought.which he represents existed long before him. These Bhagavatas had already

propounded a system of interpretation of their own. Madhva, by his genius gave an
impetus to it, which still reverberates tlioughout India, wherever the religion of the
Heart has flourished, and is not overpowered by the religion of the Head.

Mantra i.

«pftaT HT 5CT: fesFR II ? ||

^crr Isa, (fro by the Lord, of the Lord, Vasyam,
worthy of being dwelt in, entered. Idam, this.

Sarvam, all. Yat-kifieha, whatsoever. Jagatyam, (u^q't)

in the Prakriti. stnwjagat, moves, becomes modified or undergoes change.

5T?r lena, by that, (Lord). Tyaktena,
(5%? f^%f) renounced,

allotted, given, i. e., whatever comes providentially. Bhunjithalj, (qftf
eiW tho^ Ma, do not. ^r: Gridhalj, (W3ir%m:) beg, covet.’ ***

Kasya, (««$:) from any. Svit, (vft) even, verily. Dhanam, wealth.

1



1. All this whatsoever that moves in : Prakrit! (does so because

it) is indwelt by the Lord. Enjoy thou what He hath allotted to thee,

and do not beg from any, (though he be a king), for wealth.

MADHYA’S COMMENTARY.
The wards is a vasyarn mean “ worthy or capable of being dwelt in by the Lord.” ‘ Ja~

gatyam’ ‘ in the prakriti.’ ‘ Ten a’ means ‘by Him the Lord.’ ‘ Tyaktena’—given. Enjoy

thou what is given by him.

Note.—All motion that we see in nature is caused by the Lord, by His entering into

and taking up his residence in each atom of Prakriti. The Prakriti is" under the Lord ;

and all this motion that we see in matter is of the Lord, because He has permeated it. He,

therefore, is the only Free Agent. Be ye content wdth what the Lord has given you. Since

none but the Lord is truly Free, so no being/ howsoever high, can give any thing to any

one. Therefore, do not go soliciting for wealth 'to the rich—ask the Lord alone.

MADHYA’S COMMENTARY.

Thus says the Brahmanda Purana Because Prakriti is incapable of motion of her-

self therefore, the fe'ruti says * the world is indwelt by the Lord who causes all its motion.’

Since Yisnu has entered into Prakriti, in order to cause her evolution (pravritti), there-

fore He is called tlufLord of Prakriti. Since the evolution is under His control, every-

thing is said to belong to Him. Enjoy thou that only which He has given
;
and do not beg

from others.”

Note.—This quotation from the Brahmanda Purana is Madhva’s authority for the

interpretation that he has given.

Mantra 2.

wftr mu 1

tr# r-rftr 5=r m n * n

Kurvan, doing (without desire of fruit.) ^ Eva, even. 55 Iha,

here, (while born as a human being.) Sfirnrra Karmani, doings, works, Agnihotra,

&c., Jijiviset, let him desire to live. ^atam, a hundred, the full

period. *pir: Samalj, years. ij^ Evam, thus, doing works. g=rri?Tvayi, for thee,

q Na, not. srs>wr Anyatha, any other, the sin of not doing Karma. $?r: Itab,

from this. ssrreH Asti, is. h Na, not. Karma, (qrj) sin, Karma. EfWH

Lipyate, binds, stains, gr Nare, in the man.

2. Performing works even here, let a man live liis allotted hundred

years
;
thus is it right for thee, not otherwise than this

;
karma will not

bind that man.
MADHVA’S COMMENTARY.

,If Karma is not performed, then the man doth incur sin : for says Narada :
“ If a man

is ignorant, and does not worship the Lord Krisna, then he incurs sin
;
but if he is a Jnanin

and fails in this, verily the bliss of his self-realisation is diminished thereby. Thus the

Jnanin who is free from the taint of Karma, becomes tainted by his omission: therefore

let all work always.”

Note. —The ignorant jivas incur actual sin by omitting to worship the Lord. The

Mukta jivas suffer diminution of heavenly bliss if they omit (which is almost an impossi-

ble contingency) to worship the Lord. Thus the first verse teaches Vairagya or indiffer-

ence to all worldly objects ;
by realising"that the Lord is the sole and only motive power



of the whole, universe, that a man gets all that he deserves and should not hanker for

other’s wealth. The second verse teaches that not only he must possess Yairagya, but per-

form action as well. Here also the Karadiya is the authority for Madhya's interpretation.

Mantra 3.

mjt w \ tt

Asuryab, full of great sorrow, belonging to the asuras, miserable,

terrible, lit only for astiric natures. Nama, named, certainly. % Te, those.

Lokab, worlds, births, Andhena, fpi) by blinding,

deep. Tamasa, by darkness. Avritab, covered, pervaded. ^
Tan, them, refers to worlds. % Fe, they, also refers to worlds. The word

“year ” is understood, {n % <TR) Pretya, dying. Abhi-

gachchanti, go down to, constantly revist i? Ye, who. % Ke, those, Cha,

and. Atma-hanab, self-killing
;
worshipping Visnu wrongly or not

worshipping Him at ail. Atma = Visnu, killers of Visnu are those who re-

nounce the worship of the Lord and go after false gods, ^Rf: Jan&b, men,

creatures, subject to continual birth and death.

3. Those worlds called Asurya are covered with blinding darkness :

dying to those worlds they go, who kill the Self.

MADHYA’S COMMENTARY.
The word 4 asuryah ’ means 4 that where the asuras go ’ and 44 where there is absence

of good (su) enjoyment (ra).”

(Note.—It does not mean the land where the sun (stirya) does not shine. The autho-

rity for giving this interpretation to the word Asuryah is the Bhagavata Parana again,

which Madhva next quotes.)

For says the Bhagavata Puraua 44 O ! the killers of Atman are those who worship by
erroneous methods. They are called asuras or miserable for they do not (3T) enjoy happi-

ness (su§+* ra), and suffer great pains.” The Yamana Parana thus explains this

Mantra

“

These Lokas are called Asuryah, first because they are full of intense misery,

secondly because they are the fit abode of asuras or materialists. To such Lokas they
go who have turned their face away from the Lord.”

By the word ^ % =sf
44 whosoever ” a general rule is declared. All who are opposed

to Hari go to darkness, not that some go there, and some do not. As says a text

:

44 All go
to darkness who are opposed to Hari—this is the law.”

Mantra 4.

Anejat, untrembling, ie.
t
fearless unagitated. Ekam, one, because

supreme : and not because there is no other object than He. Manasab, than
mind, sj^r: JaviyaJj, swifter, q Na, not. Enat, it, the Supreme Brahman,
^rr: DevaJj, the shining ones, like Brahma and other devas. Apnu-
van, obtain, fully comprehend. <£? Purvam, from before (the beginning of



time), beginningless, eternal Arsat, knowing, He knows all from

before. Tat, that Brahman, Dhavata&, running. Anydn,

these others. Atyeti, goes beyond, surpasses. Tisthat, staying at

one place, resting, sitting. Tasmin, in that atman or Hari. ^nr: Apafc,

lit that which protects from all side, namely, karmas. Matarigva, the

Principal Vayu, or Spirit, the mover in space, Sutratma, the Prana, the Marut.

ZWm Dadhati, offers as puja, supports, allots for, establishes. The karmas done

by all beings are stored up in Him, by the Spirit, the great Saviour, called Christ

in the West and the Thread-soul or V&yu here.

4. He is fearless, supreme, and swifter than the mind. The Devas

even know Him not fully, but He knows them all, as He is the Eternal.

He staying in one place surpasses them all, though the}’ be running. In

Him, the Matari^van offers up all karmas of all creatures.

MADHYA'S COMMENTARY.
4 Anejat ’ means not trembling, because He is fearless, and so also, He is ekam or one,

because He is Supreme. 4 The devas even cannot reach Him’ means that they even are

incapable of understanding Him fully and completely. By His very nature He knows
everything, from before the beginning of time. And because His powers are inconceivable,

and He is All-pervading, therefore, though others be running He surpasses them. And
Marut places all karmas in Him. Because all activities proceed from Prana or Marut,

therefore, let men resign all their actions into the Lord. For says the Brahmanda Parana :

44 Since all actions depend upon Spirit (Prana) let one resign all actions to Hari.”

The word arsat comes from the root ‘ to know,’

Note .—There is no such root as in the Dliatup&fcha, but in the Maha Bhashya

it is said, there is such a root.

Note.—This verse describes the nature of the Lord or the Atman. A wrong know-

ledge of this atman leads to darkness, as has been taught in the last mantra. The Atman is

fearless and supreme. He is swifter than the mind. The Devas even know Him not

fully : but He knows them all from eternity. Though all may be straining their utmost

to catch Him and be running after Him, yet He by merely staying in one place is beyond

their reach. The great Mediator, Mdtarinvan, the Son of the Mother-Space, offers to Him

all the actions of creatures. When a person does an act with perfect humility, believing

that the true agent is Hari and not he, that all acts are sacred and must be performed with

the idea of their being sacred, and with full love and devotion towards God, such acts

become holy and are carried by Vayu to the Lord. Since the man has renounced all

fruits of action and does all act for the Lord, they remain in Him. This of course refers

to karmas of good men. -vl V-M./T-/-

.

' Mantra 5. »

cft^rlr f
rTf wmm 3TW: i\ V \\

3?r Tat, from Him, the word Mad * is an indeclinable here — tasmat. tjsfRT

Ejati, trembles in awe. Tat, He Himself. ^ Na, not. Ejati, trembles,

fears, qw Tat, He. Because all-pervading, He is. § Dure, far off. Tadu, so
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also. Antike, near. Tat, He. An tar, within, Asya,

of this. Sarvasya, of all. Tat u sarvasyai, that verily of all.

3*3 Asya, of this, smaw: Bahyatah, outside.

5. All tremble from fear of Him, but He is afraid of none (and since

He is All-pervading) He is far off as well as near, He is without as well as

within.—5.
MADHVA’S COMMENTARY.

The words * tad ejat ’ mean that “the others tremble from fear of Him.” But He

Himself is afraid of none and so does not tremble. As we find in the Tattva Samhita

“All even are afraid of Him, but Hari is afraid of no one. As He is all-pervading, He is

said to he far off as well as near : to be outside of all as well as inside of all.”

Note,—The words “ tad ejat ” do not mean either that Brahman is agitated or active

Himself ;
or that He is afraid. In fact the word ‘ tad ’ is an indeclinable here, and means

< from him ’ or ‘ on account of Him.’ The indeclinable has the force of the ablative case.

The word ‘anyat,’ “ others ” is understood here and is the agent to the verb ejat. This

verse cannot be consistently explained on the theory that Brahman is aetionless.

Mantra 6.

mt u ^ 11

n: Yab, who. g Tu, but, and. sprfrSr Sarvani, all. JjfrrFT Bhutani, beings,

creatures, from avyakta downwards, those having consciousness, and those that

have not. ?5fmR Atmani, in the Supreme Self. ^ Eva, only, even,

Anupa^yati, beholds, sees, experiences, knows without any doubt. WTrt ij

SarvabhOtesu, in all beings. ^ Cha, and. Atmanam, God, who rules

by being their innermost self. Tatai, therefore, by reason of this realisa-

tion. h Na, not. Vijugupsate, wishes to guard and save himself.

6. He who sees all beings in the Supreme Self (knowing that Brah-

man is the support of them all), and sees the Supreme Self in all beings

(as the Ruler and Controller from within of them all) becomes fearless and
is not anxious about saving his self.—6.

MADHYA’S COMMENTARY.
As says the Sruti of the Sankarayanas “ He who sees the Supreme Self as pervading

all, and everything in the Supreme Self does not wish to guard himself, because he has
no fear from any one. Being fearless he is never anxious about preserving his little self.”

Note.—The last mantra showed that the Lord is the great support of all beings as He
is inside of them all, and pervades all. The result of the realisation of this knowledge is

mentioned in the present verse. The verse cannot apply to the jiva, but to the Supreme.
The ambiguity, if any, of the mantra is cleared up by another mantra of the Sankarayanas
which uses the word Parama Atman and so leaves no doubt that it refers to the Supreme
Self and not to the jiva self. It also shows that the jiva is not identical with the Lord,

for the Atman is shown here in the locative case, and is the receptacle of all. The contents

and the container are always dillerent. He who realises that the Lord is the Support of

all and the Inner Ruler of all, becomes fearless, for he knows that none has any real

power, all their power belongs to the Lord,
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Mantra 7.

iftf: wa mw. n ^ n

srfWl Yasmin, in whom, i. e., in the Supreme Self. ^1#% Sarvani, all.

^pirj% BhCitani, beings, (exist) the word f%gf% is understood here. Y He is their

support. *mm At xu a, the Supreme Self. t^T Eva, even, indeed, *9£PH; Abhfit,

was, existed, or exists inside those beings also; that the Supreme God is

the controller of all beings by dwelling within them. Vijanatalj, who

understands, (by differentiating the jiva from tsva 'a) understanding. Tatra,

in those beings, eft: kalj, what, Mohab, delusion, eft: Kab, what.

^okab, grief, Ekatvam, unity, the indissoluble and eternal relation

as between attribute and substance, life and form,

all creatures and of all beings in one Lord,

Anuapa^yatah, experiencing, seeing, realising.

7. “ That Supreme Self in whom all beings exist, has existed indeed

within all beings (from eternity.) ”—How can he who knows this have

delusion or sorrow ? For he realises the unity
;

(by which the Supreme

is in all, and all in Him.)

between God and jivas,

The unity of the Lord in

MADHYA’S COMMENTARY.

“ That Supreme Self, in whom are all creatures, is indeed that same Supreme Self, who

exists, and has existed within all creatures too (from eternity).” This is the Truth. He

who knows this truth, and sees the Supreme Self thus residing in all creatures as a unity,

can have ’no delusion. That j
Atman in whom are all-creatures, is all pervading and is

inside of all beings. He who thus sees Yisnu everywhere, has 110 delusion nor sorrow,

for he has known the truth.

Note.—The life-giving truth is this that in the Supreme Lord exist all beings, and He
dwells in them all from eternity. He who has realised this truth and knows that the

Lord is still a unity, existing in all and all existing in Him, transcends all sorrow
and delusion. Both the words vijdnatah and anupasyatab have the same meaning, viz.

vijanatah “ Of him who kno^vs.” That Supreme Self in whom stay all the beings, is

the same Supreme Self who already was in those beings. As the support of all

beings He exists in all beings); from eternity. He who knows the Supreme Self thus -intel-

lectually as well as by realisation—and also knows that though the beings are many, yet

the Supreme Self in them is one, and thus knows that the Lord is merciful and he, the

devotee, is the object of His mercy has no delusion and no grief. But how can this

mere knowledge remove all grief, &c.? To this the commentator answers :

—

MADHYA’S COMMENTARY,—(continued).

“ Since the knower of the Lord completely attains the Lord, hence takes place the

cessation of all sorrow and delusion” thus says the Pippalada Sruti. The last verse

declared that the knower of Brahman becomes fearless
;

this verse makes an addi-

tional statement that such a knower has no delusion and sorrow.

Note.—In verse 6 it was declared that he who sees (Le. t Jcnotoa) Brahman as the Sup-

port of all and pervading all, becomes fearless. The present verse is not a mere repetition

of the same idea. It further states that the same knower of Brahman transcends sorrow

iST: 9 C,®
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and delusion. The same person who had become fearless on account of the knowledge of

Brahman, becomes also free from delusion and grief as a result of the same knowledge#

So there is no tautology. The last verse described the fruit of seeing Brahman as

pervading all and the support of all. The present verse declares that something more is

gained when this knowledge, of Brahman becomes more .specific, when his unity is perceiv-

ed in all the diversity of the universe.

{But verse 5 also expressed the same idea that Brahman is the support of all and

is All-pervading—for the phrase ‘He is far, he is near, He is outside, He is inside ’ denotes

the same thing. What was then the necessity *of verse 6, which expresses the same

proposition ? This objection is next answered by the commentator.)

MADHYA’S COMMENTARY.
The repetition is for the sake of explaining the full significance of the All-pervading-

ness of Brahman,

Mantra 8.

mr*it o * n

O’: Sal, he, the Adhikarin who meditates on the Self thus, qcaforer Paryagat,

attained, skrt fsukram, free from sorrow. Akayam, (rapnffa

incorporeal, without the subtle body. qfpfjjjg; Avranam; Eternal and full.

%rent%3i
Asn&viram sinews-less, without muscles, without the dense body,

pgg fSuddham, the purifier. %rqrq#gs; Apdpaviddham, untouched by evil,

untouched by karma-effects, good or bad. Kavil, the seer, the knower or

seer of all, the wise, the omniscient, Manisi, the ruler of mind, or the

controller of Manas and Intelligences like Brahma, &c. qf^: ParibhQl, omni-

present, all-existent, all-controller, overessence, conqueror of all passions, the

best of all. SwayambhOl, self-existent. Self-reliant. Yflihata-

thyatafc, in its full and proper sense, really and truly, and not as an illusion,

wrafe Arthan, things, tqqqfsr Vyadadhat, disposed, ordained. {jasvati-

bhyajj, through eternal or recurring. Samflbhyah, years, ages.

8. He attains the Lord Who is free from grief, free from subtle

body, free from smallness, free from dense body, the Purifier, not tainted

by sin. He creates the objects (like mahat, &c.) really and truly, from
eternity. He is wise and omniscient, the Ruler of all Intelligences, the

Best of all and Self-dependent.

MADHYA’S COMMENTARY.
The Yar&ha Por&na explains this mantra as follows :— •

Brahman is called * fiukram,’ ‘ griefless ’ because He is free (ra) from grief (fink).
He is called avranam, not sma.ll, (vranam= small), because He is Eternal and Pull ; as
He is the Purifier, He is said to be always pure

; as He has no Linga deha or subtle body
He is called ‘incorporeal’; as He has no dense body, He is called bodiless or without
sinews. Though He is thus bodiless, yet He is called Kavi or Wise, because He is omni-
scient; Be is called manisi or the Lord of Manas, because He rules the Intelligences
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(Manas) of all beings from Bralmut downwards, and even Prakjdti and Manas itself.

He is called “ Paribhfi ” because He is best of all and He is Svayambhu because He
never depends upon another. The Lord Purusofctaraa creates the world under fixed

rules, In begimiingless and endless times, in one uniform course. He creates this world

as a reality, and it is eternal as a current (though ever changing). He the Lord has a head

consisting of pure Being (sat), Intelligence (j Sana) and Bliss (ananda), His arms are pure

Being, Intelligence and Bliss, His body is Being, Intelligence and Bliss, His feet are

Being, Intelligence and Bliss. Such is the Great God, the Mah&~Vi§nu. The Lord

created this real world, which is beginningless and endless, by His mere Will."

Note.—In the preceding verse it "was said that the wise become free from grief

and sorrow, when they reach Yisnu. This verse gives the reason why it should be so.

It is divided into two parts —one consisting of almost all negative attributes, describing

that He is bodiless, &c., and naturally giving rise to the doubt how can such a Being

be reached who has no body, &c., and how can He create ? The next half beginning

with kavih, &c., shows that Ho has positive attributes also, and so He can be reached

and can create the universe. Sri Madhva has explained this verse, not in his own

words, lest some one may question his authority, but by quoting Varaha Purina where

this verse has been fully and exhaustively explained. The wise reaches the Lord and

becomes similar to Him, in shaking off the dense and the subtle bodies : and when these

bodies do not exist, there can be no sorrow, for they are the seeds of all misery. There-

fore it has been properly said that on reaching Brahman one becomes free from grief,

delusion, &c.

But how can God who is without body create ? Nor is it right to say that the

t creation is an illusion, like the seeing of silver in a mother-of-pearl shell. For the

the true notion of the shell removes the false notion of silver, but no one has ever

observed the notion of the world being sublated by anything higher. The world, there-

fore, is real. Nor can it be said that time will create of itself. For creation is begin-

ningless in time, like the flow of a river, the particles of which are constantly chang-

ing, the river yet retains a permanent form as a current. The creation being thus begin-

ningless, is not subject to measurement.

The Lord has no material body, but has a body all the same consisting of Being,

Intelligence and Bliss, and thus the objection, how can a Being without body create any-

thing, is answered.

SR* cTO:

V* I: 5 s mfi u * u

Andham, blinding, fpn Tama]}, darkness. nf%sof*3 Pravi&mti,

enter. ®( Ye, who. srflsiPt. Avidyam, wrong conception of Deity; any one

other than Visnu. Upasate, worship, Tata]}, than that. »j?(:

Bhflya]}, greater, ff Iva, undoubtedly. % Te, they. SPP Tama]}, darkness.

' 5? Ye, who. 3 U, but. fqqjran. Vidyayam, knowledge immersed in spirit alone,

and not correcting the false notions of others, rqp Ratah, devoted, delight in.

9. They who follow after Avidya (worship deities other than the

Lord) enter into gloomy darkness ;
into, undoubtedly even greater dark-

ness than that go they who are devoted to Vidya only (and do not correct

,
the wrong notions of others.)
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Mantra io.

ffcr wuri % u mi
Anyat, different, one thing, Devaloka, partial liberation. The means

of liberation is different, is something else than mere vidya. q’sf Eva, even,

truly, verily, indeed, ^rg: Ah.'uh, they say. The Upanisads declare.

Vidyaya, from vidya, from knowledge devoid of practice. Anyat,

one thing, different, is the means of liberation, partial ^rf- Ahufc, they

say. Avidyaya, from avidya or practice without knowledge.

Iti, thus, ^ugrumab, we have heard. Dhiranam, from the

wise, of the steadfast sages, n Ye, who. Nab, us. ^ Tat, that, f^rr^:
Vichachaksire, explained, taught.

10. One thing they say is verily obtained from vidya, another thing

they say from avidya ; thus have we heard from the wise who explained

that to us.

Mantra ii.

fW 'mFraf =r sf i

stfotwi n V' »
r%fT* Vidyam, vidya, knowledge, wisdom. Theoretical knowlege of

religious truths. The meditation on Brahman. The right knowledge of
Visnu. ^ Cba, and. srit-sra; Avidyam, non-knowledge. Correcting and
condemning false knowledge. The Karmas which are a necessary part of
and lead to knowledge. <q Cha, and *r: Yak, who. ^ Tat, that. ^ Veda,
knows. The correlation of these two • the principal and subordinate nature of
these two, the necessity of both 3^ Ubhayam, both. ^ Saha, at the same
time, together l?|#arar Avidyaya, through not-knowledge (by Karmas
ordained as auxiliaries of knowledge). 335 Mrityum, death, mental impurity
as result of forgetting one’s true self. The past karmas, like virtuous and
evil deeds; the Destiny. Evils like grief, ignorance, &c. Tirtva,
having overcome, crossed over, ftspir Vidyaya, through knowledge,
Amritam, immortality; one-ness with Devas only. A^nute, enjoys
obtains, reaches. .

* 5

11. Of these two, Vidya and Avidyit, by a knowledge of ‘Avidya
alone death is overcome

;
but knowing, both these together, by a know-

ledge of Vidya also, he obtains liberation.

MADHYA’S COMMENTARY.
These mantras are thus explained in the Kurma Parana “Undoubtedly the wor-

shippers of other deities than Visnu go to blinding darkness, but undoubtedly to greater
darkness thev co who do not eertsum and nirvndAmn «n oli noi>cnne /anrl #oti 4-.WTr
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their mistakes). Therefore those, who know the Lord Narayana, in His true form as
free from all evils and who also condemn the worshippers of false deities, are truly the
good people.

Such persons by condemning the falsehood, whose nature is grief and ignorance, cross
over grief and ignorance, and by knowing the truth, whose nature is joy and knowledge,
attain such joy and knowledge.

Mantra 12.

55FW cFT: STWW?! I

3# mt n n

Andhantamal}, blinding darkness. srmrfSfr Pravis'anti, they enter.

n Ye, who. Asambhutitn, destruction, called vina^a in verse 14.

Hence the cause in which things merge at destruction. Destroyer, Non-

creator. Upasate, worship, hh: Tatah, than that, spj: Bhftyafe,

greater, ff Iva, surely. % Te, they m' Tama]}, darkness, q Ye, who. gr

U, but. 5fwj?TT? SambhQtj’&m, merely as Creator and not Destroyer, srp

Rata]}, devoted.

12. They who worship That as Destroyer only enter into gloomy

darkness, into surely even greater darkness than that go they who are

devoted to Him as Creator alone.

Mantua 13.

tiWTOitwwi 1

ffa #trat % 11 \\ 11

Anyate, one thing, different, Eva, even, indeed. =grf: Ahulj,

they say. gpvTtfpr Sambhavsit, creator. Anyat, different, one thing, STTf:

Ahuh, they say. ?T5r*»rfTH Asambhavat, destroyer, fin Iti, thus. §r*pr ^ugruma,

we have heard, tfraw? Dhirfinam, of the wise, of steadfast sages. Ye, who.

sp Nat, to us. ^ Tat, that. Vichachaksire, explained, taught.

13 . One thing they say is verily obtained from devotion to That

as Creator : another thing they say from Him as Destroyer. Thus have

we heard from the wise who explained it to us.

Mantra 14.

wM ^ ft?

m

^ h f i

bpmR 11 ti

Sambhutim, knowing him as Creator. =qr Cha, and. Vina-

^am, knowing him as destroyer also. =ar Cha, and. Yah, who. , Tat,

that. ^ Veda, knows their inter-dependence. Ubhayam, both, ?ri

Saha, together. Vinaiena, by destruction. Mrityum, death.
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Tirtva, having overcome, SambhOtya, by the knowledge of

production or effect, spjrf1? Amritani, immortality. A&iute, enjoys,

obtains.

14. Of these two, the Creator ancl the Destroyer, by (a knowledge

of) the Destroyer alone, death is overcome
;

but knowing both, these

together by (a knowledge of) the Creator also, he obtains liberation.

MADHYA’S COMMENTARY.

Quotation from the Kttrma Purana.—(continued)

Similarly those also, who do not acknowledge that Hari is the Creator, go to

deep darkness and so also those who do not acknowledge Him as the Destroyer.

Therefore those, who thus know the Lord, as possessing all qualities, as the Creator

of all as the Lord of Lords, as the destroyer of all, become freed from the bonds

of embodied existence through their knowledge that the Lord is the destroyer ; and by

the knowledge that He is the creator of all joy ancl knowledge, &c., get verily joy

and knowledge. Let one know that the Lord, the sifter of men, is eternally free

from all faults and full of all auspicious qualities ;
ancl let him not divide or take away

any of His attributes, nor let him imagine that the released souls can ever become

equal to Hari, or that they become identical with Yisnu. Nor similarly should he imagine

that a freed soul can become equal to Brahm& and the rest. Let one know that even among
the Released, souls from men up to Brahm&, there is difference between them and that

Yisnu is the highest of all beings (whether they be bound or released souls)— for only

by such complete knowledge is there miikfci” (Kurina Purina).

[Having described the nature of God, and the realisation of Him i n His two aspects,

Matter and Spirit, Creator and Destroyer, as the means of perfect liberation, the Sruti

next teaches that such direct God-vision takes place only through the grace of God and

not by mere self-exertion.]

Mantra 15.

wtmm w n tt

flSFWH Hiranmayena, by the golden, brilliant. Patrena, disk.

Who evaporates the water and saves the world. The solar orb is called the

golden disk. Satyasya, of the True, of the Indestructible Person, of

Brahman, i. e., Visnu. srfqifgg Apihitam, is covered, concealed, not known to

all. Veiled. »pr? Mukham, face, /. e., the whole body. Part taken for the

whole, frg: Tat, that, Tvam, thou. Pflsan, O Full, O Nourishes
Apivrinu, open, unveil, remove. Satya-dharmaya, he who

holds (dharayat), in his heart of hearts, the True, i. e., the devotee of the
True, The lover of the Lord Visnu. The upholder of the True,
Dristaye, to see, or I may see, or find.

15. The entrance to the True is covered by a shining disk, that
(disk) do thou, 0 Pusan, remove, for me who is devoted to the True, that I

KAA TLaa
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MADHVA’S COMMENTARY.
The phrase 4 By the golden disk ’ means by 4 the solar orb/ The phrase 4 Of the true *

denotes ‘of Yisnu.’ By this solar photosphere is constantly hidden the body of the Lord.

Pusan, the Full Lord Yisnu, reveals that form Himself to His devotees, called here Satya-

dharmas—the Lover of the True.

Note.— The word hiranmaya means “like a golden,” i, e., full of light, effulgent. The

word patra means that which drinks (pa) the water and saves (tra) the world. Therefore

the whole phrase hiranmayena patrena means “by the solar disk” which is refulgent as

gold, and which saves the world by evaporating waters and raining them back. The word

satyasya means of him who is full of or good qualities. He is inside the solar orb and

His body is covered by the solar disk. O Pusan, remove the veil from Thy face that I

may see Thee. I who am a Satya-dharma—who constantly meditate on Thee the Satya.

Mantra i 6.

Pusan, O Pusan ! O Ncurisher ! O Full ! Ekarse, Eka-rise

who is principally knowledge or wisdom. Eka = highest,{supreme, risi=know-
ledge, Supreme knower, Omniscient, spr Yama. O Yama or Punisher or Judge

of all. Surya‘, O the Goal of the Suris or wise, t, e.
f
thy Devotees, especi-

ally of Hiranyagarbha. srf^nicff Prajapatya, O Goal of Prajapati Hiranyagarbha,

because thou hast taught him the Vedas, and he merges in Thee, Vyuha,

spread, expand. Rasmin, the knowledge of self or soul. The know-

ledge of the true form of God. Samtiha,' gather, in-draw, collect.

Tejah, the knowledge of the non-self or of external objects, Yat, what,

if Te, thy. Rupam, form, Kalyanatamam, most auspici-

ous, fairest, loveliest. ^ Tat, that. % Te, (through) thy (grace.) qwiw
Pasyami, I see, I may see, I wish to see.

16. 0 All-full ! 0 Sole-wise ! 0 All-Judge ! 0 Goal of the Wise ! 0
the Lord of Prajapati ! expand my knowledge of the self, and increase

my knowledge of the non-self, so that through Thy grace, I may see that

form of Thine which is the most auspicious.

MADHYA’S COMMENTARY.

The word Ekarse means “ O thou who art principally (eka), all knowledge and

wisdom (risi).” The word ekarsi is thus the name of Yisnu. Hari is called Yama because

he controls and punishes all—He is the Great Judge. He is called Sffrya because he is

the Goal of the wise (sdris). He is called Prajapatya, because he is specially the Goal of

Hiranyagarbha Prajiipati. ,

Note.— The rasmin and tejas have no reference to the rays of the sun and his heat

and light rays. For no amount of enfeebling of the light and heat rays of the sun will

give one the divine vision. Therefore rasmin is translated as ‘knowledge of the self :

expansion of rasmin means the expansion of consciousness. While the expansion of tejas

means controlling the non-self—getting more and more power over the forces of nature.

In short it is a prayer for the expansion of one’s consciousness and the growth and

Burification of one’s vehicles. When the rasmin and the tejas, the consciousness and the
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Mantra 16.— (continued.)

Yah, who. Asau, in life; it is locative singular of ^5 “life.”

That person in the solar orb is in life. The word sthitah must be sup-

plied. Asau, yonder that person in my heart, Purusah, person,

all-full. The sleeper or dweller-in-the city. w. Sah, he. ^Tfigr Aham,

“I”, not-inferior : Supreme. It is derived from the root to abandon, with

the negative affix % + “ that which is not abandoned, hence

Supreme.” Asmi, 'Tam” it is an Indeclinable, meaning “ essence/’

“ Being,” i.e.
t
he who is in my life breath, that purusa is the great **

I am,” is the

supreme Being, may I see him. ^tf to be+^iT * to measure.’

That yonder person who dwells in Asu (Life) is known by the

name of Aliam “I” (i.e., the Supreme) and Asmi “I am ” (i.e., the only

standard of existence.)
MADHYA’S COMMENTARY.

He is called Aham, because he is not discardable (aheya). In other words

.“Aham” means “ the Supreme.” He is called “ Asmi,” because he dwells in all beings and

thus He is the measure (ma) of their existence (as)— (their existence or be-ness depends

upon His being in them—-He is the standard of their existence). But Hari, the Supreme

Lord, however, is apart from all His devotees (jivasj, though ensouling all.

Note.— Though the words aham and asmi are used in the Mantra, and ordinarily they

would mean “ I am He,”—lest one should fall into this error of identifying himself with

the Lord, the author says $ Sf^rTOir TO Sit' “ Hari, the Supreme, is quite

separate from all jivas, however devoted they may be to him. In oetasy one may exclaim
“ I am He”—but as a truth, the jfva can never become He.”

Of the two in the above verse, one is a pronoun nominative singular of adas,

and means ‘ that % the other is the locative singular of the noun meaning ‘life,’ i.e.,

in the life.

• Note.—The meaning of the verse is that the well-known Person who resides in the

Pr&na, also dwells in His devotees as aham and. asmi, i.e., He is the very T” and the

very “I am” of the devotees. He is in Pusan, &e., and is then called by the name of

Pftsan, Yama, Ekarsi, &c. He though in all these is one alone, and does not become
differentiated, owing to the differences of beings in whom He resides. The Brahman is

one in all.

Mantra 17.

sftg: Vayuh, the Prana. ^555 Anilam, stitr&tman. Brahma-abiding :

= Brahm, H&=abiding. 9*^* Amritam, immortal, wt Atha, now then.

^Idam, this (visible dense body). TOTFW’l. Bhasrnantam, End-in-

ashes, thrown into fire, snffaw Sariram, body.

17. Thought this body be reduced to ashes, the Indwelling Spirit,

the Lord does not die, He is immortal : nor does the jiva die. For the

Vayu has become immortal, because Brahman dwells in him (why should
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MADHYA’S COMMENTARY.
Because the Supreme Lord is in Yayu the Vayu, has become an Immortal, (how great

must He be whose very presence makes others immortal )—how great must be the Immor-
tality of the Supreme then ? The word anilah is compounded of two words meaning
Brahman, and nilayanam, abode. The Yayu is called Anilam because it is the abode of

Brahman (Brahama-dharaa) : or because it is supported by Brah an.

Note.—It has been said before that the Supreme Lord dwelling in the jtva is eternal

existence and of most auspicious form. A doubt arises : when the man dies and his body
is reduced to ashes what becomes of the Lord ? Does He also die like the jiva ? This

verse removes that doubt. Though this body is reduced to ashes, yet the Supreme Lord
within it is not tainted with the faults of dying, &c., Why ? Anilah, &c., When Yayu, by
merely taking refuge in Brahman, has become an Immortal, how can that Brahman, the

giver of Immortality to others, he Himself subject to death ? But how is Yayu immortal?

This is answered by Sri Madhva by a quotation.

MADHYA’S COMMENTARY- (continued.)

Yayu is called Immortal, because His knowledge does not get obscured even in the

Pralaya. (In the case of other jivas there is an obscuration of consciousness in the

Pralaya.)

Note,—The knowledge here refers to the functional knowledge obtained through the

vrittis or modifications of the vehicles. Such functional knowledge or Yritti-Jnana per-

sists in the case of Yayu alone in Pralaya. In the case of other jivas, they cease to func-

tion then. The functional knowledge of Bharati also remains unaffected by Pralaya. In

the Pralaya, Yayu and Bharati also go to sleep, but they are not completely unconscious,

they dream. Their functional knowledge in the Pralaya is something like our dreams : i. e.,

their Manas remains active : though their external functioning ceases, while in the case

of other jivas, there is total unconsciousness in Pralaya, something like deep sleep.

For thus says Rama Samhita “ The Lord Himself is the Chief Immortal, (others are

immortal in a secondary sense only). The Supreme Self is alone the Eternal, with Ms
Nada (or voice ever vibrating through the eternities of the Pralaya).

Note.—The word Immortal is primarily applied to the Lord alone, for two reasons,

that His body never falls off : and His knowledge never gets obscured. Even the highest

jivas, like V&yu, lose their bodies at the Pralaya
;
and there takes place some diminution

in their knowledge. They cannot carry their consciousness intact through the Great

Pralayic sleep. The word is another form of 1 Along with Nada—whose
N&da constantly vibrates.’

Some take this verse as a prayer of the dying man
; asking that his vital breath

should leave his body and that the latter should be reduced to ashes
;
and that the vital

breath should join the eternal. This explanation is open to the objection that a thing

which is inevitable is never prayed for ; and the reduction of the body to ashes is inevit-

able, and so there is no need for praying that it should be reduced to ashes. The real

sense of the verse, which is not a prayer, but a statement of fact, is that when Yayu has

become immortal by the mere indwelling of the Lord in him
;
a fortiori the Lord must be

immortal ;
and His immortality is beyond all questions.

But, says an objector, the verse has two words only il Yayu” and “ amritam.” It

does not say “ in the Vayu there is the Lord, and so the Yayu is immortal.” How do you

read all this meaning into it ? To this it is answered, that the word anilam suggests the

above explanation. This word literally means “ that whose support or refuge is Brahman
ar ’» nPhA v&vn i* p.allp.fl anila because he has the Lord for his Refuge.
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Mantra 17.—(continued.)

&^ ^ WT 3kIT WT TO ntVMl

# Om, the symbol of Hari : fromm ‘ t0 Protect/ 4 to pervade ’ 4 obtain/

* to shine/ O all-pervading ! mt Krato, O Sacrifice ! O Creator ! O Hari !

O ail-pervading, O radiant, Smara, remember, *. e.
9
have mercy on me.

Kritam, duty. to Smara, remember. Krato ! O Hari ! O Creator

!

TO Smara, remember me, for-give, pardon or be compassionate.

Kritam, my deeds, evil deeds and good deeds, TO Smara, remember.

17. 0 All-pervading Creator ! remember me. Have mercy on me.

0 Soul remember thy duty.

MADHYA’S COMMENTARY.

In the Brahman-tarka it is declared “ The phrase 4 O Yisnu! remember Thy

devotees,” means have mercy on Thy devotees : for memory in reference to the Omniscient

Lord has no meaning. He always remembers or rather knows everything : for past, present

and future is one to Him : His knowledge is Eternal. Therefore “ remember ” is not to be

taken here in its literal sense but in' the sense, of “ Have compassion upon thy devotee.”

Note.—When a thing passes out of perception then arises the memory of it from the

impressions left by the object on the mind. In the case of the Lord, no object can ever

vanish out of His perception—in fact all objects owe their be-ness to His perception of it.

So the Lord has no Memory, but Eternal perception and cognition : for the essential nature

of the Lord is eternal knowledge. This portion of the verse is a prayer to the Lord,

symbolised as Om, to have compassion on His worshipper. Not only must one pray for

mercy, but should never forget his own duty. Both are necessary—performing diligently

one’s duty and praying for the mercy of the Lord.

Mantra i8.

?T rut filqw II II

jja. * *rv • e ^ s, <e> ^

& SlTFcH 5Trf?rr: II

I ^ 'jnmTcfR

Agne, O agni I lit. “ Leader and Director (nJ) of the universe.”

OHari! Naya wi Lead; Direct, Supatha, by a good path, by

Deva-yana, by a path from which there is no return. The path of Archis, &c.

^ Raye, to the wealth (of mukti). Asman, us. fqyqiK Visvani, all

(our knowledge leading upto release.) % Deva, O God. Vayunani,

thoughts, knowledge : efforts for salvation, Vidvan, knowing, gznfsr

Yuyodhi, remove, separate. Asmat, from us. Juhuranam,

degrading, contracting, making small: causing rebirth into Sam&trm. tpf:

Enah, sin, evil deed, detrimental to Purusartha. 5jjS( Bhuyistham, fullest,
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full of devotion and love. % Te, to thee, Namah, praise, salutations, all

hail. sftK* Uktim, word. Vidhema, we shall offer, do. We ourselves

are too weak to overcome evil : and so help us to conquer sin.

18. 0 Agni ! lead us by that Path (from which there is no going

back), the good Path, in order that we may get the treasure of Salvation.

0 God ! thou knowest all our efforts for salvation. Remove from us the

degrading sin. We offer Thee salutations over and over again.

MADHYA’S COMMENTARY.

The word v&yunam means 4 knowledge.* The word is used in this sense in the

following line addressed by Dhruva to the Lord in the Bhagavat Parana tvad dattaya

vayunay& idam achasta visvam. “ This all is energised by the knowledge given by Thee.”
The word 4 asm&n ' 1 us/ should be repeated after Jahur&nam. This last word does not

mean crooked, but degrading, making small. means the sin that degrades us,

makes us small. The verb is imperative second person of the ^/yuyu meaning to

separate. Separate from us our sins, which degrade us and throw us back in to Samsfira.

As says the Skanda Parana Remove from us that sin which makes us look very small

(Le.
f
causes re-birtli) and be thou our Leader to make us acquire the treasure of salvation

—thus prayed the Monarch Manu to Lord Yajna/*

Note.—This shows that the Lord can forgive sins, and give salvation in spite of all

karmas. This is a prayer for Moksa, after one has obtained Saksatk&ra.

MADHVA’S SALUTATION.

All hail to Thee, O Lord \ 0 Narayana ! O my best and dearest Friend ! O who has a

definite and distinct form, consisting of full power, intelligence and bliss and Sri and

Light.

Peace chant .

Om. That is Full, this is full, from that Full, this full emanates.

Taking away this full from that Full, the Full still remains behind. Om.

Peace, Peace Peace.

[

N

. B. Here “ Full means lt Infinite.” The Infinities described in this verse are of

different orders.
14 This Full ” (This Infinity) is lower in order than « That Full ’* (That

Infinity). Thus an Infinite straight line is an infinity of a lower order than an infinite

surface. If an infinite straight line, which is merely length without breadth, is taken

away from an infinite surface, the remainder is still infinite. Similarly an infinite surface

has length and breadth, but no thickness. If such infinite surface is taken away from

an infinite solid

—

i. e., an infinity of two dimensions taken away from an infinity of three

dimensions—the remainder is still infinite.

THE END,
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INTRODUCTION.

This is also called Talavakara Upanisad. In a manuscript in

Sarada characters in the Adyar Library, it is called Brahmanopanisad.

It is called Kena from the first word of the Upanisad. It forms according

to Sankara, the ninth chapter of the Br&hmana of that name. For a long

type the very existence of Talavakara Brahmana was doubted. But of

late a manuscript of it has been found by Dr. Burnell : and so the statement

of Sankara that this Upanisad forms part of the Talavakara Brahmana has

been verified. This Brahmana appertains to the Sima Veda and is called

Jaiminiya Brahmana also.

This Upanisad contains the well known allegory of the victory of

the Devas over the Daityas, and the ignorance of the Devas that the vic-

tory was due really to the working of the Brahman through them.

According to Madhva the question is put by $iva to Brail nut as to

who is the real prime mover of mana, Pr&na and the senses.

The whole of Madhva’s commentary except the last few lines, is

an extract from the Brahma-S&ra, a book from which he copiously quotes in

other Upanisads also. This Brahtna-Sira appears to be a metrical

commentary on the Upanisads and I do not know whether any manuscript

of it is available and who is its author and when it was composed.

If it is not the work of Madhva himself, it shows that the doctrines

systematised by him were current long before his time and he was its

chief and most illustrious exponent.

This Upanisad also lends itself to Madhva’s view of Pr&na. Its

very first line uses the epithet prathama “The First” with regard toPr&na :

and thus shows the great function performed by Him.

Another point which strikes the reader brought up under San-

kara’s system is the statement that Brahman as Yaksa does not appear

alone but is accompanied by at least ten shining ones. All the devas

did not fall into the error into which Agni, Nasikya Vayu and Indra

seemed to have fallen. The Upanisad expressly mentions that Um&,

daughter of Him&vat, taught the true nature of Brahman to Indra. Thus

she at least was free from the egoism of Indra and the other devas. If she did

not fall into that error, it follows that her consort £>iva was also free from

it, as He is higher in the scale than she. Thus there must have been some
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devas who were free from that error. In Madhva’s system of the hier-

arch, of gods there are several divinities above Siva So they also must

have been free from error.

This Upanisad gives the mystic name of Brahman as Tad-vanam

“the all-pervading beloved just as the mystic name of Brahman m the

Wa-Upanisad is Aham “1” or “Supreme” and Asmi “I AM.

S. C. V.

Prayag, August, 1909.



KENA UPANISAD.

First Khanda.

Peace chant.

# sjramjg iwnrfrfa srpn?^: sfhra^r =arll

sisrtqftq? mi HsrfSrcifqr m m m
q w# *ifq sug ^ ?rf*r wg it

# sonrf^; ?nf^r: san?cr n

sNl Om, Om Apyayantu, let (them) increase, grow or be

perfect, hh Mama, My. Angani, limbs, members, Vak, speech.

HfUrs Prapat, breath, sense of smell. s
qr^j: Chaksut, eye. sji^

S

rotram, ear.

Atha, and then, another reading is qzjt Yag'as, fame, nwi Balam, strength,

bodily vigour, the organ that concentrates the ojas or odyle force.

Indriy&ni, the senses. *qr Cha, and, yea. ^qrfrSj Sarv&pi, all. siq** Sarvam, all.

Sp Brahma, Brahman, the Sacred learning, the Vedas, Upanisadam,

i The Upanisad, secret doctrine, qrr M&, not. Aham, I. svsr Brahma, Brahman,

the Vedas. Nir&kury&m
t
should cut off. jjt Ma, me. wp Brahma,

Brahman, the sacred lore, the Vedas. ftf Ma, not. pRRvfig; Nirakarot, Cut off,

leave off. Anirakaranam, no break in studies, not cutting off, non-

removal. ^5 Astu, let there be. Anirakaranam, no break in

studies, non-removal
;

not cutting off. 35HEg Astu, Let there be. Tad,

(in) that. sn^FFff Atmani, in the self. {^H N irate, (In me who is) delighted (in).

q Ye, which. Upanisatsu, in the Upanisads. sprf: Dharmfik, virtues

and duties. % Te, those, mq Mayi, in me. 5EF3 Santu, let (those) be. % 5^3
Te mayi santu, let them be in me. Om £>anti&, peace.

Om l May all my bodily organs and senses, those of speech, smell, sight, hearing

and vigour grow in perfection. May the Vedas and the Upanisads be my all in all. May
I not abandon the study of the sacred lore, may not the sacred lore abandon me. Let

there never be any break in my studies, let there never be any break in my studies.

Let all the virtues of the Upanisads repose in me, repose in me whose sole delight is

That Self.—(Paraskara Grjdhya Sfitra, III. 16. 1 partly).

MADHYA’S SALUTATION.
Salutation to Thee, O Mrayana I who, owing to possessing infinite qualities, art not

fully known even by the wise (suras) and who givest all wished for objects to the Devas.
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Mantra i.

3* Safari afro m-. &T Stw: S^R: I

w#?r ^f: srtsr ^
Kena, by whom, at whose. ^ Isitam, wished, behest By whose

wish merely, qcrm Patati, falls, lights upon, proceeds (toward its objects, good

or bad.) Presitam, appointed, sent forth on errand. Manah, mind, the

inner organ, the jnana-sakti, knowing faculty. %?T Kena, by whom. SJPBP

Pr&nah, breath, life. The Kriya-sakti or volition or acting faculty. spW Pra-

thamah, the first-born of tsvara. The first son of the God. Praiti, goes

forth, proceeds, Yuktah, commanded, ordained, appointed, SRSf Kena,

by whom. Isitam, wished. ^r=ar Vacham, speech. Imam, this.

Vadanti, utter, pronounce, ^g: Chaksuh, e}'e. *5TT# Srotram, ear.

Kah what. $ U, verily or vocative, O teacher ! Devah, God. The Shining

One. Yunakti, directs, assigns.

1. Sent by whom does the mind go towards uts) wished for object,

by whom ordained the First Breath goes forth (to perform His functions) ?

By whose direction they utter this speech 0 (Brahma) ? What deva

directs the eye and the ear ?—

1

(Note,—The manas is an organ of perception and so must be under the control of

some one that uses this instrument. The jiva or human soul is not the director of the

mind, because we see that man cannot control his mind. Therefore, there must exist some

other being, who is the director of the mind— who is that being ?)

By whose appointment does the First Breath perform his activities ?

{The Prana is said to bo the first, as it is superior to all the jivas : even higher than

Siva who questions, and Brahma to whom the question is put. Even Rama who is next to

Yisnu cannot directly be the controller of the Prana, as she herself is not independent.

The question is about the direct controller and not the indirect ones.)

By whose direction and inspiration the wise speak these words of wisdom and
authority ?

And what shining one does direct the eye and the ear?

(The speech, eye, ear) &c., are seen not to be under the control of man, jiva, so there

must b© some divinity who is their regulator. Who is that divinity ? If Narayana is the

regulator of mind, &c., then what are the attributes of this Lord ? The mind, breath, eye,

ear, speech &e., denote here also the various Devas of these organs : the question is who
regulates these devas of the eyes, &c., and who controls the highest among the Devas,

the first breath— Prana, the first begotten. The question is illustrative only. The senses

not mentioned herein are also to be included.

Mantra a.

stM mm mi f h s srnm
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^rotrasya, of the ear. ^sfr# f^rotram, ear. The transcendental

cause, the giver of the power of hearing. Manasah, of the mind.

Manah, the mind. The giver of the power of thinking. ^ Yat, because

who. qrpsf: Vachab, of the speech. ^ Ha, verily, Vacham, speech, the

giver of the power of speaking. ^ Sa, He. gr U, indeed, sjniPRi Pranasya,

of the breath, or life srrw: Pranab, life, leader, commander, 'spgsp Chaksusab,

of the eye. Chaksub, eye. The giver of the power of seeing. 5?rf%g!S2?

Atimuchyab, being free, having abandoned the “ I-ness” in these. Freeing

themselves from the bond of Lihga-^arira. Dhlrah, the wise. Pretya,

on departing. Having renounced 4< I-ness ” in all worldly objects.

Asmat, from this, Lokat, world or body, wm* Amritab, immortal, free,

mukta. sTTFcf Bhavanti, become.

2. Brahm& said, who is ear of the ear, the mind of the mind, verily

He is the speech of the speech, He is the Prana of Prana, and the eye of

the eye, He verily (is Visnu). The wise (knowing Him thus) after going

forth from this world, and freeing themselves from the final body, become *

immortal.—2.

Note.—(Thus questioned, the four-faced Brahma having meditated on Narayana, gave

the following reply.)

He who is the ear of the ear (who gives to the ear the power of hearing), who is the

mind of the mind (who gives to the mind the power of thinking), wiio is the speech of

speech (who gives to the speech the power of speaking), is verily the Life of the First

Life (who gives the power of life to the First Pr&na), the ear of ear (who gives the ear

the power of hearing). The wise, whose mind is under control, having known the Lord

thus and realised Him, leave their final body through Susumna natli and being released fully

of their Prarabdha Karmas, become Immortal, i. e., attain mukti.

Mantra 3.

i\\\\

^ Na, not, ?fsr Tatra, there, thither (in that Brahman), in the matter of the

majesty of Hari, and His ruling the Universe. Chaksub, the eye, the

presiding deva of the eye. Gachchhati, goes
; as it is impossible to enter

one’s own self, gr Na, not. 3T3R Vfik, speech, the presiding deva of speech.

ipeg
i icf Gachchhati, goes, these devas do not know Him fully. % No, not. *r?T;

Manah, mind, (can think of Him) the presiding deva of manas. sy Na, not. f%$[:

Vid-mab, we know (from our own intellect.) H Na, not. Vijanimab,

understand (as taught by scriptures, and teachers and by others.) q&fj Yathfi,

how, in what way or manner, by what means. Etad, this Brahman, this

Universe of Prana, &c. Anugisy at, can teach, explain, He may be con-

trolling or directing or governing. Anyat, different from, qf Eva, indeed,

5f?j Tat, that. Viditat, from the known, the Vyakta, from the universe so

far as it is known, and demonstrated. ^7: Athah, also. Avidit&t,

ii
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from the unknown the Avyakta, the world of imagination and fancy, ssrfq Adhi,

above, different, the best of all. ffff Iti, thus, gpgJTS ^usrumab, we have heard.

PQrvesam, from old sa.yings of old teachers, g Ye, who. sp Nab, to us.

Tad, this, Vyachachaksire, taught.

3. The Deva of eye cannot fully enter into the majesty of That

Hart, nor the deva of speech, nor of mind. We do not know nor under-

stand how He may be governing all this. He is indeed more wonderful

than all that can be known or all that can be imagined. He is the Best.

Thus have we heard from the Teachers of old who taught Him to us.—3.

Note.—(Admitted that Narayana is the Regulator of the eyes, &c., of men ;
what are

the attributes and marks of the Lord ? To this question the answer is that He is not fully

known by any body and so no definition of Him can be given.)

The Deva of the eye does not know the Lord, nor the Deva of speech nor of mind : nor

the Deva of any other senses. (The Lord though unknown by the sun, &c., the Deva of eye,

<&c., yet thou 0 Brahma I must at least know Him. To this he replies). I do not know Him

nor understand Him.

(Or it may mean that he cannot be known in all His details and attributes. The

repetition of vidma and vijanfma is to show that neither the paroksa nor the aparoksa

jfi&na is possible regarding Him.)

Ido not know how to impart properly any instruction about Him, and His essential

nature, to you, O feiva, and to others like you.

(Or it may mean : Thou, O Siva, also art great—canst thou not teach Him ? Or there is

no object by comparison with which we can know Him, as we can know an antelope

by comparison with a cow.)

(How is then the supreme to be known ? He can be known only as distinct from

everything that exists in this universe of cause and ellecfc.)

He, the supreme Brahman, is distinct from the known, i e the phenomenal world which
is an eflect, and has no similarity with Him. Not only this, He is distinct and different from

the unknown, i e., Prakriti, the cause of this manifested world, called also avyakta.
(Not only He is different and distinct from cause and effect —from the known and the un-

known : but)

He is adhi or great. He is higher than the cause and effect.

(Ho is incomparable and the Highest.)

This we have heard from the former sages who taught us about Brahman.

Mantra 4.

WPPfSFt II

^ asr rt ht nan
Yat, what (Pure conciousness). V&cha, by word (human or

revealed) or speech. Anabhyuditam, is unexpressed, un-revealed,
not fully described qfj Yena, by whom, by what Lord. '

Vak, the word
or speech. Abhyudyate, is expressed, revealed, is "uttered by men.
?P|Tat, that. ^ Eva, alone, indeed, Brahma, Brahman., sf Tvam, thou.

Viddhi, know. * Na, not. ^ Idam, this, jiva. qa Yat, which. ^
Idam, this people here, trqrcm Upasate, they adore, worship, meditate. Madhi
va takes this word as “ tTTra " and “ thy ” m “ He is near thee.”
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4. What cannot be fully expressed by speech, but impelled by
whom the speech is uttered by men, Him only, know thou as Brahman,

for this (jiva) is not Brahman, but He who is near to thee (as thy Inner

Guide and Ruler;.—4.
He who cannot be completely expressed by the organ of speech, who reveals all that

the speech utters (namely, the Vedas, &c.), know Him alone to be the Brahman, and not

this jiva.

(This shows that the jiva is not Brahman ; and is different from him. If Brahman is not

the essential form of the jiva, what is He then ? To this the Sruti answers.) This well-

known Being who is near thee, O jiva ! as thy controller is the Brahman : know him alone

as such.

Mantra 5.

wwm VirffciT ucru. u

^ M \m\
Yat, that, which. UTOT M a nasi, by the mind. q Na, not. *r Manute,

thinks, is thought of (fully) by man. iqq Vena, by whom. Ahuh, they say.

sr: Manat, the mind. UTC Matam, is thought, is pervaded, is known, is made

capable of doing its functions, cRqf (&c. Tadeva), &c.

5. He who cannot be fully apprehended by the mind, but who causes

the mind to apprehend all mental objects, know Him alone as Brahman,

and not this jiva. He stands so near (to thee as thy controller).— 5.

Note.—That Which the man cannot think out by mind, but by Whom the mind is

perceived, Him alone as Brahman know thou. This i jiva is) not (Brahman) but He who

is near to thee (as thy Inner Controller).

Mantra 6.

11

^ M win

Yat, that which. =q^qr, Chaksusa, by the eye. ^ Na pasyati,

does not see. sr Yena, by whom. ‘srafsr Chaksumsi, eyes, Pasyati,

sees, “are seen.” &c.

6. He who cannot be seen by the eyes, but who causes the eye to

perceive all visible objects, know Him alone as Brahman—Him who stands

so near (to thee as thy controller) and not this jiva.—6.

Note.—That which the man can not see by the eye, (but by whom the eyes are seen),

Him alone as Brahman know thou. This (jiva) is not (Brahman; but He who is near to thee

(as thy Inner Controller).
Mantra 7,

^pjrfir sfNftrt u

w&r ^ sfeguut mn
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Yat, that which. ^rotrena, by the ear. sr Na irinoti,

does not hear. Yena, by whom, j^rotranr, ear. Idam, this.

^rR.Srutam, is heard &c.

7. Fie who cannot be heard by the ear, but who causes the ear to

perceive all sounds, know Him alone as Brahman- -who stands so near (to

thee as thy controller) and not this jiva.—7.

Note.- That which (the man) can not hear by the ear but by whom this ear is heard,

Him alone as Brahman know thou. This (jiva) is not (Brahman) but He who is near to thee

(as thy Inner Controller).

Mantra 8.

mwm *t srrftrfcr sr snw: u

^ |%i% m\\
$far srsrar: il \ il

^ Yat, that which. qrr^T Pranena, by breath. ^ irrfitjrt Na pr&niti,

does not smell. does not work.) Yena, by whom, srnsf: Pranah,

breath. snrfNr Pranlyate, is led, is controhed, directed.

8. He who is not enlivened through the functioning of the Chief

Pr&na, but who gives to the Prana his power of enlivening all beings,

and who fully controls the Prana, know Him alone as Brahman, who is so

near to thee as thy controller, ancl not this jiva.- 8.

[The Lord is alive but not through the activity of Prana, but independently of him.

The Lord is not dependent an any thing for His activities. Even the Chief Prana, the

Highest among all beings, is controlled entirely by the Lord : what to say of beings lower

in scale of creation].

Note.—That which does not work through Prana, but by whom this Prana is (itself)

led forth, Him alone as Brahman know thou. This (jiva is) not Brahman (but He) who
stands nearest to the© (as thy Inner Controller).

MADHVA’S COMMENTARY.
Says the Brahraa-Sara

“ Brahma, the four-faced, was seated alone in his heaven called Vaijayanta, when Sad&
Siva approaching him, asked the following questions, in order to know the truth about

Visnu

“The mind thinks of objects (desirable and undesirable) not under the control of

the human soul (Purusa), (its action is involuntary, as is the action of breathing over

which also the man has no control.) By whom sent, therefore, the mind goes to its object

;

by whose command does similarly the Chief Pr&na the best of all function ? What divinity

controls and directs to their proper objects, eyes, ears, speech and the rest ?”

“Being thus asked, Brahma first meditated on the Lord Narayana who is the support
of all, who is incomparable, the omniscient, the omnipotent, and free from all imperfections

and then replied to the Lord of Uma :
-

“He, who is the controller ancl regulator of PMna, and of all senses like the eye, &c.,

is not fully comprehensible by even all the devas, because He is all-full. He is the
leader of Breath (Prana) and the rest, He knows everything in all time. He is the best of

all, He is present everywhere, He is Yisnu, know Him as such.”



Second Khanda.

Mantra i.

qft JPW qSFTfrfo SJT 5S 351^

tS W ^ss*T g rffarffS^S % »Rf

ftf^rg II 5. II f II

^ Yadi, if, O Rudra ! ?r?TO Manyase, thou thinkest. Su-veda,

I know well, being taught so by you. ff% Iti. thus. <*$; Daharam, little,

minor, ^rf Eva, surely, indeed. A pi, but. *[vp? Nunam, certainly. ^ iftsqr

Tvam vettha, thou k nowest srgpip Brahmanab, of Brahman, Rftpam,

form, nature. ^ Yat, because. sr*3f Asya, of tin's (Unconditioned Brahman,

above Time, Space and Causation), cf Tvam, thou (art but one of the many

conditioned consciousnesses). In thee, the nominative used in the sense of

Locative. That aspect which is in thee. Yat, that (form of Brahman which

is other than thy conditioned self). Asya, of this (Brahman in nature).

Devesu, in the Devas, nature gods like Indra, Agni, &c. Atha, there-

fore. 5 Nu, now. Mimamsyam, should be thought out. ^ Eva,

indeed, alone. % Te, of thee, by thee. Manye, 1 think. Viditam,

known.

1. (0 Mahe^vara ! ) If thou thinkest “ I know (Brahman) fully
”

then even thou also verily knowest but the minor manifestation of Brah-

man. Because (of this little knowledge), therefore, now thou rrjust think

(over the other) manifestations of Brahman, as it is in thee and the Devas.

“ I think I know.”— 9.

Note.— (An objection is raised, “ you have said that Brahman is not known by the Deva
of the mind even. But that is improper. I, Rudra, am the Deva of the mind, I certainly

know Brahman completely. Why do you then, O Brahma I,say that the Deva of the mind

even does not know Brahman completely.” This objection raised by Rudra, is answered

by Brahma in the present verse.)

O Rudra ! if thou thinkest “ I know Brahman well,” then thou even, like others, hast

known only a small portion of the essence of Brahman. Because thou knowest only a

small aspect of Brahman {the Dahara Brahman) therefore, that aspect of Brahman which

is in thee and that aspect which exists in the Devas, must now be investigated by thee.

Mantra 2.

?rrt ^ ^ i

qt «TT «T WrT II

g wr? Na aham, not I, i. even I Brahma. Manye, think. Madhva

reads it as qpf “others.” ?r ^5, sjtq Suveda, I well know (or I fully know
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Brahman). Iti, thus. %r No, not. Na veda, I not know, (/. I do not

know at all.) CRT Iti, thus (nor is this knowledge an uncertain thing, for).

Veda cha, and I know (and knowing it, 1 do not know. It is no object as I have

no idea of difference between me and it for I know) q: Yah, who (different from

me.) 3: Nah, amongst us (pupils.) rad, that (as I have described above, i. e.
t

not fully known, nor totally unknown, but known as near one.) ^ Veda,

knows, srt Tad, that. ^ Veda knows. Ht No, not. sr%^Na veda, I do not

know. ffW Iti, thus. Veda, he knows. ^ Cha, and.

2. I do not think I know Him fully
;
though others (say) Sve know

Him fully. ’ Nor do I say I know Him not at all, for I know. Amongst

us who says “ I know Him,” he knows Him not. He who says “ I do not

know Him,” lie knows indeed.— 1(3.

Non?.—The words ?p)r “ I think I know or it is known,” are taken by Madkva

as part of the next verse.

Note.—(Admitted that none knows Brahman completely excerpt thee, O Brahma ! Bat

ihoa at least knowest Him fully, for such we have always heard. Therefore, it is not

correct to say that Brahman is unknown to all the Devas : To this BratnM replies)

I do not think that Brahman is fully known by me.

(How does then the world say that thou knowest Brahman fully ? The world says so,

through ignorance,)

The others (namely, the ignorant only) say that I (Brahma) know Brahman fully,

(Dost thou then know nothing of Brahman ?)

It is not a fact that I do not know Brahman at all. I know him a little.

(If thou dost not know Brahman fully, then thou art also an ignorant being and

cannot be the Teacher of the whole universe. To this Brahma replies, I am not an ajnanin

but a jnanin. For he is an ajnanin or a non-knower of Brahman who thinks that he

knows Brahman fully ; while he, who thinks that he does not know Brahman fully, is

called a jnanin. Thus Brahma establishes the truth that Brahman is unknowable in His

entirety, but knowabie in part only.]

Amongst us, that person, who says “ I kno w that Brahman completely ” is a non-

knower of Brahman (for he would not have said so had he known Brahman—for he takes

the partial knowledge of Brahman to be full knowledge, and thinks Brahman to be a

limited Being that can be fully known).

But he, who says M
I do not fully know that Brahman,” knows Him (for he has not

limited Brahman by the littleness of his knowledge).

Mantra 3.

TOTRirT UrT ^ ^ I

f^TRcri
-

11 %\ II \ 11

^ Yasya, by whom (of that knower of Brahman.) Amatam, is not

thought (who thinks that he does not know Brahman) not to be reasoned or

thought out or determined. ^ Tasya, by him
; of him. Matam, it is

known. Matam, it is thought (who thinks that he knows Brahman.) qsg

Yasya, by whom ?r Na, not. Veda, he knows, Sab, he. Avi-

JMtara, not known, not realised. f^fRtTT Vijdnatam, of (by) the difference^
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knowers (who still have the idea of distinctions of the knower, knowledge and

known,) Vijnatam, known. Avijanatam, by (of) non-difference

knowers, who do not know distinctions of knower, known, and knowledge

The force of f% is to denote “distinction, mainfoidness.
,,

3. Of whom (the opinion is) “Brahman is not to be thought of”

by him He is (rightly) thought.. He who thinks “ Brahman has been

thought of by me,’
5

he does not know. By those who consider “we have

realised Brahman,” He has not been realised. By those who consider

“we cannot fully realise Brahman ” He is realised.—11.

Note.—He who thinks “ X can npfc completely think out Brahman "—has got an idea

of Brahman “(has brought some portion of Brahman within the grasp of his mind. For he

does not fall into the error that Brahman can be made an object of complete mental

apprehension).

But he, who thinks “ I have completely thought out Brahman,” has got no Idea of

Brahman (for he has got the wrong notion that Brahman can be completely thought out :

and he limits Brahman).

He who thinks “ I have made the entire Brahman an object of my meditation, and
in my meditation, I have known him entirely ” has not known Brahman.

But he who thinks “ I cannot kfnow Brahman fully even in meditation,” knows Him.

Mantra 4,

brw im u s n
Prati-bodha-viditam, known as (a witness of or behind) every

(act of) cognition (or intellection), known according to one's intelligence, Under-

stood as an object of intuitive knowledge, realised by direct perception.

Matam, thought of (according to the extent of one's intelligence.) Is to be under-

stood. (It is to be realised (in every act of cognition, and not where cognition

ceases, as in deep sleep or trance.) By meditation, matam or meditation is means
of pratibodham or realisation Amritatvam, immortality, Brahman,

fig Hi, indeed, because. Vindate, he obtains, is made to obtain (causative.)

Atmana, by (the knowledge of) self, by performance of sacrifices, by his

own effort or by his lower ^elf, by the grace of the SELF, Vindate, he

obtains. Viryam, powerj, strength, (like wealth, &c., but not immortality)
;

or the strength (to destroy ignorance) intense joy. Vidyaya, by knowledge.

Vindate, he obtains. Amritam, immortality.

4. Understanding ([thinking and realising) Him according to one’s

intelligence, as a direct object of intuition, verily he obtains immortality.

By one’s own (exertion in the performance of duties even after attaining

wisdom) he obtains intense joy, through the grace of the Supreme SELF
;

and by direct knowledge of Brahman, he obtains immortality.—12.

Note.—He who has realised Brahman directly in the method mentioned above,

attains immortality. The words “ pratibodha viditam” mean intuitive and direct per-

ception of an object. "When Brahman is thus directly realised, He gives salvation to such
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a person. But what is the nature of this “ aparoksa ” called here “ pratibodha ” and how

is this to be gained ?' The answer to this is “matam" meditation: meditate, meditate

meditate -matain, matam, matam—and yott will have pratibodha or aparoksa— direct beati-

flc vision

.

But there are texts—such as “ the drinking of ambrosia gives immortality — show-

ing that salvation may be obtained by things other than meditation, namely, by karma

or action. The jnatm is not the only means of getting immortality or salvation.

This objection is raised under a misapprehension. The salvation always depends

upon jn&aam or knowledge and never on karma or action. The Karma is a contributory

cause of mukti. Tho Pravfitti or self-related karmas never lead to mukti. The Mvritti

karmas or actions performed unselfishly, purify the soul and are instrumental in produc-

ing knowledge. The action performed before Mukti leads to knowledge and not to mukti.

The actions performed after attaining mukti have a specific efiecfc of their own. This

is mentioned in the verse “ dtmana vindate viryam, vidyaya vindate aruritam” The

actions performed after the attainment of wisdom produce the grace of the Lord, and

through such grace of the SELF (atman&) there results viryam or intense felicity or ex-

pansion of power—the man attains to the fulness of his viryam or manhood. But the

immortality or araritatvam depends upon vidya alone—the mukti is obtained through

knowledge alone. Thus, if a person after attaining mukti, performs karmas, they tend

towards the increase of his bliss ; while the non-performance of any karma then, keeps

the bliss stationary : there is no increase in it.

Mantra 5.

VfcT It R II

ff Ilia, here, (in this body) or here when one has the good fortune of get-

ting a true Guru like Brahma. Chet, if. stst^h; Avedit, knew. If persons

like you, 0 &va ! know Brahman. Atlia, then. jjsrtt Satvam, true, the Su-

preme end, the Brahm
;
well, good. The salvation, moksa. !

?rfer Asti, is, hap-

pens through the instruction imparted by a Sad Guru. Na, not. ^ Chet, if.

ft I ha, here. Avedit, knew. Mahatl, great, long,gi ving rise to three

sorts of pains, Vinastih, calamity, loss
;

destruction (new births and
deaths): the region of the asuras, the blinding darkness, sjjjtj Bhutesu,

Bhfttesu, in all things, in every life. The first bhutesu means “in all beings,”

the other bhutesu means “ among the beings who have reached the status of
Sad Gurus.’’ Rt%t Vichitya, having realised or known, having thought or
seen, discovered (one self in all lives); having selected by discrimination the Sad
Guru suited to one. frcn DhJrafc, the wise, the thoughtful. ssr Pretya, depart-
ing

;
pra= thorough and itya = knowledge, pretya: having obtained thorough

knowledge. WTIf Asmat, from this Lokat, world or “loka” may mean
“ the teacher," “ the seer,” “ through whom one gets sight” (look.)

Amrkah, immortal. *r^T Bhavanti, become.

5. If he knows Him here, then there is good for him. If he knows
Him not here, then there is great loss. The wise knowing Him in all
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beings, going out of this world, after getting full knowledge from Guru,

become immortal.—13.

Note.—Admitted that Brahrna-j iianam is fclio means of getting mukti, but where is

the hurry of getting this jnanam? The life is eternal, and some day or other every

jiva will attain this perfection : so there is no need of exerting in the present. This

danger of laziness must be guarded against : and the present verse gives a warning.

Strive to attain the Divine Wisdom—the Brahma-Jn anam — the theosophia, in this very

life. When one has reached the presence of a True Teacher, like Brahma, he should not

procrastinate. It is a great good fortune to get a Sad Guru and when a guru is got, the

man must be unlucky if he fails to learn wisdom from him. For if he gets such know-
ledge, then there is satyani or good for him, i. e., he gets mukti. For knowledge obtained

from the instructions given by a Sacl Guru alone leads to salvation. If, however, he

fails to take advantage of such a Sad Guru, and does not understand from him the true

nature of Brahman, then there is great “calamity”—namely, going to utter darkness-

called also the darkness where the asuras dwell. For this is the law, that the person

who hears the gospel and rejects it, is himself rejected—for when the Perfect Teacher

comes to a man and the latter rejects him, he does so at his own peril. Thus there is

a great danger in disobeying the instructions given by a Sad Guru. Therefore, the thought-

ful man should select, from among all beings and among all teachers professing to be

Sad Gurus, the True Teacher, and having so selected with discrimination, stick to him

with faith, believing u Through the kindness of this teacher I shall know Brahman and

by his instructions and help 1 shall reach Him.” Then having thoroughly learned from

such a teacher the nature of Bcahtnau, and having realised Him, he attains immortality,

on throwing off his last body.

MADHYA’S COMMENTARY.
(Brahma-Sara continued.)

“ No one knows Him fully and completely in all His aspects and attributes. He who

entertains the notion “I know Him fully,” does not know the Lord, He remains un-

known to such a person. But lie wiio never has this notion, knows the Lord always.

Similarly, he who thinks that he has completely meditated upon Brahman, has not per-

formed the true meditation, and the Highest Person is far beyond the scope of the medita-

tion of such a person.

“ Thus the Supreme Lord is neither completely unknown, nor one who can be known
in all His entirety. This jiva-form is not that unchangeable Brahman, called Yisnu. But
He is that who is constantly near thee, and controls all thy functions. Know Him as

Brahman who is named Yisnu, the unchangeable. He is the highest and ruler of the

Devas even, what to say of men. Without His Grace, there is no salvation, nor does the

desire for it and effort to attain it, arise in the hearts of men, without such command on

the part of the Lord. Thus the jiva should never think that he can ever become Brahman.

12



Third Khanda.

Mantra i.

afr f f%sr% ^rr

vmiwzri h *r%-

^ » * 11

Hgj Brahma, the Brahman, in His aspect as Inner Ruler, f Ha, once,

certainly, verily, Devebhyah, for the Devas, (in order to help the Devas)

that they may get power, mw^ Vij igye, obtained victory, won the fight,

over the Daityas and Danavas. ^ Tasya, of Him, His, Brahman’s. $ Ha,

so, an exclamation of wonder, srgrsj.* Brahmanah, of Brahman. Vijaye,

in the victory. %rf: Devah, the Devas (like Indra, Agni, Vayu.)

Amahlyanta, became elated, triumphant, were honored, became proud. % Te,

they, (Devas) ignorant of the power of Brahman, Aiksanta, thought,

Asmakam, ours. ^ Eva, indeed, verily, only. Ayam, this.

Vijayah, victory. Asmakam, ours. ^ Eva, only, wt Ayam, this.

qf|% Mahima, greatness (that we are worshipped with praises and puja by all

creatures.) Iti.

1. Brahman (being immanent in. the Devas) verily conquered (the

Daityas) for the sake of the Devas. (But though) the victory was of Him,

the Brahman lo ! the Devas became puffed up. They considered
—

“ This

victory is ours only, ours only is this greatness.”— 14.

Mantra 2.

f

T 11 u 11 * 11

^'JTat, he, that, le.
f

that pride, conceit, &c. f Ha, verily, ifqf Esam,

of them (the Devas
;
the ignorant, self-conceited.) Vijajnau, perceived,

gpap Tebhyah, for them, for their sake : in order to teach them their true self,

and His true SELF. ^ Ha, then, Pradurbabhuva, appeared accom-

panied by Brahma, Vayu, ^esa, Garuda, Rudra and their spouses. ^TcT Tat,

him. ?r Na, not. Vyajanata, they knew. Kim, what, i. e.
t
what

is the true nature of this being standing before us. Idam, this,

Yaksa, Yaksam, adorable one. Iti.

2. (Brahman) verily perceived this (conceit) of theirs. For (the sake

of teaching) them, He appeared (as a Yaksa, accompanied by Uma, £>iva,

and Brahml) Him thej did not know, who was this Yaksa.—15.
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Mantra 3.

rmfcF H \
% Te, they (the Devas.) %tfgjgr Agnim, to Agni, {///., the fore-runner of

the Devas,) the mind (Principle of the Cosmos.) Abruvan, said. ofFcj^:

Jatavedafc, O J&tavedas ! all-knower, source of all knowledge, (or all-mind.)

qrCf Etat, this (being who is in front of us.) f%5TR?f| Vijanfhi, discover, find out

fully. Kim, what, Etat, this. Yaksam, Yaksa, adorable one.

ffif Iti, thus. (Then Agni said.) rfl Tatha, so (let it be)
;
yes. ff% Iti.

3.

They said to Agni :

tc 0 Knower-of all-that-are-born ! Find this

out, what is this Yaksa?” Agni said “ all right.”—16.

Mantra 4.

^rr wfswftfci it 11 2 u

rT? 'Pat, to Him. (Yaksa.) Abhyadravat, he ran towards.

Tam, him (the Agni.) Abhyavadat, addressed (He, the Brahman.) 5$r :

Kah, who. =5rr% Asi, art thou, Iti, thus (Agni replied.) srfil: Agnih, Agni.

% Vai, indeed. 3^3 Aham, I. As mi, am. Iti, thus. Abravit,

he said. Jatavedah, Jatavedah- % Vai, verily, well-known.

Aham, I. =q#F Asmi, am. frW Iti, thus.

4.

He went towards that Yaksa. He (Yaksa) said to Agni :
—

“ Who
art thou?” Agni replied “ I atn Agni indeed, I am the well-known Jata-

^ecla.”—17.
Mantra 5.

fitfcT n w x n

Tasmin, in that, in such (thee.) Sfrq Tvayi, in thee. fsjy Kira,

what, Viryam,. power, strength, fr^ Iti, thus. (Agni replied.) ST^Api,

verily, certainly. ffi[ Idam, this (dry as well as wet, moveable and immove-

able.) qrf Sarvam, all. Daheyam, I can burn. ^Yat, what. Idam,

this, Prithivy&m, on the earth (as well as in heaven.) Iti.

5.

(The Yaksa said :)“ What power is in thee so styled?” (Agni

said) “Whatever is in the earth, all this verily I can burn.”—18.

Mantra 6.

^ ^ ft*# fttsnf

11 n 11 i. 11
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3$ Tasmai, to him (the Agni, who was so conceited.) Trinam, a

straw, Nidadhau, put or set before, fqf Etat, this (dry straw.) ^
Daha, burn. Iti, thus. ^ Tat, that (straw.) Upaprey&ya, .went

towards, dashed at, approached fully. dNt* Sarvajavena, with all might,

strength, with all swiftness, cfsr Tat, that (straw.) sf Na, not. OTTSR

f$a&ika, was able. Dagdhum, to burn (to ashes.) w* Sab, he (Agni with

his pride fallen.) cfrft TataJj, from that (reason of not being able to burn a dry

straw, and so ashamed; or from that Yaksa), with this trial of power

returned. Nivavrite, desisted
;

ceased. ?? Na, not. Etat, this

(Yaksa.) A^akam, I could. R^ng Vijnatum, to know, find out. qx Yat,

what. fcTg Etat, this. ^ Yaksam, adorable one. Iti..

6.

(The Yaksa) placed a straw (in front of Agni and said) to him,

“burn this.-’’ He approached it with all swiftness. But he could not

burn it. He desisted after this one trial
;
(and returning to the devas, he

said, “I can not find out who is this Yaksa”—19.

Mantra 7.

WX Atha, then, qrf^pr Vayum, to V&yu, the Nasikya Vayu, the breath in

the nostrils: the deity of air. Abruvan, they said. Vayu, O vayu (O
blower.) Etat, this. RsfFftft Vijanthi, discover, find out. Kim, what.

Etat, this, Yaksam, adorable one. Iti, thus ( Vayu replied.) tpn
Tatha, yes. Iti.

7. Then to Vayu they said “0 Vayu ! find this out what is this

Yaksa ?” (Vayu said : Let it be) so.—20.

Mantra 8 *

wr wfwrrrcf II Rt h q u

Tat, to Him (Yaksa.) SP-gfffj; Abbyadravat, he ran. ?Rr Tam, to Him
(Vayu.) Abhyavadat, (the Yaksa) said or addressed. gp Kab, who.

Asi, art thou, Iti, thus (Vayu replied.) Vayuh, Vayu. % Vai,

verily, indeed. Aham, I. Asmi, am. Iti, thus, Abravit,

He said. JTictRst^r Matarigva, mover-in-mother-space. sjqjjfgf,

*rr#=^l^iai, rrs&rm ?%). % Vai, indeed. Aham, I. srft»T Asmi, am.
Iti, thus.

8. He (Vayu) went towards that (Yaksa.) He (Yaksa) said to (Vayu)
“Who art thou ?” Vayu replied “ I am V&yu indeed, I am the well-known
Matarirfva, the mover-in-mother.”—21.
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Tasmin, in that. ^^ftfTvayi, in thee. Kim, what. Vlr-

yam, power, strength. Iti, thus, Api, certainly. Idam, this.

Sarvam, all Adadiyam, I can take up, blow up in space and carry it

away. Yat, what. ^ Idam, this. cgfq&irqL Frithivyam, on earth. Iti,

thus.

9. The Yaksa said “ In thee so styled, what power exists ? (Vayu

said) “ whatever is on the earth, all this verily I can take up.”—22.

Mantra, io.

n ^ ii p u

g^ Tasmai, Him (Vayu.) Trinam, a straw, fgqsft Nidadhau, put

before, qgw Etat, this, =gr<a?T Adatsva, take it up or blow it away from the

ground, fit Iti. gq Tat, that straw. Upapreyaya, went towards, ap-

proached. gltsfqq Sarvajavena, with all might. gq lat, that (straw.) t| Na, not.

sncrra; ga&ka, was able. tqrqri Adatum, to take up or blow. gp Sal), He (Vayu)

gw; Tatah, thence. qq Eva, only, fsrqfq Nivavirte, returned (and said.) g Na,

not. qgq Etat, this, qpcrqi A^akam, I could be able. Rjjt4« Vijnatum, to know or

find out. qq Yat, what, qgq Etat, this, q*j Yaksam, adorable one. Iti.

10.

—(The Yak§a) placed a straw before (Vayu) and (said) to him

“ take it up.” He approached it with all swiftness. But he could not

take it up. He desisted after (this one trial and returning said) “this I

cannot find, who is this Yak§a.”— 23.

Mantra, ii.

Srg Atha, then (after return of Vayu with his pride lowered.) f»jrq Indram,

to Indra (the lord of the three-worlds, the buddhjsprinc-ipie in cosmos.) qrsjqq.

Abruvan, they said. Maghavan, O Maghavan ! O powerful one ! Mighty

one! qqg Etat, this (Yaksa.) fqstpftlf VijanShi, discover, find out. .Kim,

what, qgw Etat, this, gqpq Yaksam, adorable one. Iti, thus (Indra replied.)

ggr Tatha, yes. qfg Iti, thus, gq Tat, to that (yaksa.) 3T*qjqw Abhyadravat,

he ran. qWTf Tasmat, from him (India) from that (spot.) Or gi-qfW may mean
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“therefore,” /. therefore He (Brahman) vanished, because Indra was approach-

ing and was not fit to be taught by Brahman or giva or Brahma. So he dis-

appeared with all his companions, leaving Uma. Tirodadhe, disappear-

ed, vanished.

11. Then to Indra they said “0 Maghavan ! find this out what is

this Yaksa?” “(Be it) so.” He went towards that. (The Yaksa) vanished

from that spot.—24.

Mantra. 12.

11 rv. a n 11

#r II % II

gs Sal), he (Indra.) Tasmin, in that. ^ Eva, same, very

Aka^e, space, spot (where the Yaksa stood, he, the Indra, remained meditating on

Him and while he was thus engaged anxious to see the Yaksa, Brahma-vidya

appeared to him in a woman’s form.) (Striyam) a woman (the personified

Brahma-vidya.) Ajagama, he came upon, He approached or went

near. Bahusobhamanam, very fair, highly adorned, Umam,
Uma, splendid. Haimavatim, refulgent or decked in gold, or the daugh-

ter of Himavat. That portion of Upanisad which deals about Brahman is

called so, because Brahman who is always self-luminous like snow (or hima) is

treated in it, therefore Upanisad is called Himavat; daughter of it would be

Haimavati. gr? Tam, her. g Ha, then, gsfr^r Uvftch
,
he said. Kim,

what, qrgsr Etat, this, Yaksam, adorable one. §f?r Iti.

12. He (seeing) a woman in that very space (where the Yaksa had

lately stood) came towards (her.) (She was) the very fair Uma, the daughter

of the Himavat. He asked her “who was that Yaksa ?”—25.

MADHYA’S COMMENTARY.
(The Brahma-Sdra —continued.)

“ Now I shall tell thee a story, listen to it attentively, 0 Mahesvara ! That Brahman

abiding in the Devas, conquered the Daityas and the Danavas : and thus obtained victory

for the sake of the Devas. But the Devas being obsessed by the Asuras, thought that the

victory was theirs, and not of Brahman. The Sifter of men assuming the form of a Yaksa,

appeared before them in order to teach them a lesson and give them enlightenment. He
was accompanied by Uma and Siva and Brahma, in order to show to the Devas that He
was higher than even these, and that these were also His servants and members of His

hierarchy and household, and under His dominion. Another reason of His being so

accompanied was to tell to the Devas :
—“ Ye Devas cannot know even these members of

my household, how can you know me?”

The Fire and the Air successively went to find out who was this Yaksa : and lastly,

Indra also went, but were unable to understand that Yaksa. The Lord Janardana thought
when Indra approached him :

“ This Indra has greater intelligence than the other Devas :

and will ask me questions as Agni and Yayu did, but he is not in a fit state of mind now
to be taught by me or by Siva or by Brahmsi so I must disappear from Ms sight.’ ’ Thus
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thinking Brahman became invisible along with Siva and Brahma : leaving behind Uma
alone, in order to intimate to Indra that she was the proper person to instruct him and

not Visnu, Siva or Brahma.

Vote.—This parable is given here to strengthen the statement already made before

that Brahman is not fully and completely cognisable by the Devas even. The Brahman, as

the Inner Euler of the Devas, obtained the victory for the Devas. Had he obtained victory

by an incarnation like that of Rama or Krisna, then there could not have arisen any

question as to whom the glory of the victory should belong. It is only when the lord

does not incarnate, but uses jivas—whether Devas or men— as his instruments, and

accomplishes some great work, that these jivas become vain-glorious and attribute the

success to themselves and not to the Lord within them.

The Devas are generally wide awake, but in the parable it is said that they were

obsessed by the Asuras, and hence they fell into the natural error of thinking that the

victory was theirs and not of the Lord within them. These Asuras or Dark Powers throw

such glamour over the brightest intellects, even those of the Devas. All the Devas, how-

ever, had not fallen into this error. Brahma, Siva, Uma and the consort of Brahma were

free from such error. The Upanisad clearly states that Uma had not fallen into this error,

for she taught the truth to Indra. When Uma was free from this misconception, it is easily

inferred that Brahma and Siva, who are higher them Uma in the cosmic scale, were also

free from this error. Therefore Madliva says that the Lord appeared accompanied by

Uma, Siva and Brahma. There were two reasons why the Lord appeared along with these

three. The first was to prove to the Devas that He was greater than these even, and

that they were merely His ministers and servants and a fortiori the Devas also were His

servants : and thus the victory was really His and not of the Devas who were merely His

tools. The second was to teach them humility'—that they who were ignorant even of

Uma, Siva and Brahma should not be vain enough to attribute all glory of the victory to

themselves.

The Upanisad says when Indra approached the Yaksa, he vanished. Why did

Brahman vanish at his approach ? The Brahman thought “Indra is the wisest of all and

he would ask questions and so let me vanish.” But what harm was there if Indra asked those

questions ? Indra was not so advanced as to be taught the true nature of Brahman by

Brahman himself : nor was he advanced enough to be taught by Siva and Brahma. Not

only this, but owing to Indra’s being obsessed by Asuras, he was still more unfit to be

taught by these. Therefore Brahman vanished along with Brahma and Siva : leaving

Uma behind, to answer all questions of Indra.



Fourth Khanda.

Mantra r.

*tr asifk fftra 3?rcrr ar 'Tmtrri

5# %r 11 H ii ? n

Sa, she (said to Indra, this Yaksa was), sfj&f Brahma, Brahman. (Your

Inner Ruler.) Iti, thus. fj Ha, then (further she) verily, fully,

Uvacha, said, replied. Brahmanaft, of Brahman. % Vai, certainly,

frrg Etat, this, of this victory, Vijaye, victory, conquest. %rr: Devalj,

O devas. (sr) Mahlyadhvam, you have become great, you have got

all this honor (from men who worship you as conquerors of Asuras) or

have become puffed up with pride. fR Iti, thus. <r: Fatah, from this instruc-

tion of Uma. $ Ha, verily, Bva, only. Madhva reads % (Vai) instead of qrf

;

meaning 1

certainly.’ TOfsRfR Vid&nchak&ra, he (Indra) knew that it was

Brahma (Brahman) the Yaksa that had disappeared. $r Iti, thus.

1. She said “Verily this is Brahman. Verily in the victory of this

Brahman, you, 0 Devas ! have become great and vain
;
and therefore you

should not be proud.” Thence he knew that It was Brahman.—26.

Mantra 2.

m fouwr sriurr hrvshrii

Tasmat, therefore
;
because these Devas had seen and discoursed

with Brahman, or because they had ceased to be proud, or because they

first learnt the true nature of their self. % Vai, also, even. qr% Ete, These.

%qtr: DevaJj, Gods—Agni, Vayu and Indra. Or Brahma, Vayu, ^esas, Garuda,

Vindra, Siva and their consorts or Kama, Daksa, Brihaspati, Svayambhuva
Manu, Aniruddha, Sfirya, Chandra, Dharma and Varuna. Atitaram,

excel, to be above, to surpass. Iva, as it were. Their superiority to other

Devas was innate, as Brahma, &c., had no self-pride and never fell into the error

of attributing to themselves the victory won by the Warrior Within.

Anyan, others (than Agni, Nasikya Vayu and Indra. 5^1 Devan, Gods (like

Chandra, Varuna, &c.) “Other Devas” like Indra, &c. qgr Yat,. namely. =srf?r:

Agnih, Agni. sjrg: Vayuh, Vayu. Nasikya, the ordinary air of respira-

tion. Indra]}., Indra. The Devas like Kama, Daksa, etc., should also be
included. % Te, these (Agni, Vayu and Indra.) Hi, because, <pj«r Enat, it : the

Brahman in the form of Yaksa. Nedistham, nearest, dearest, earliest,

first in time. Paspriguh, touched, reflected, cogitated. % f| Tehi, because
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they (Agni, Vdyu and Indra.) Enat, it (the Brahman in the form of a Yaksa.}

vwm Prathamah, the first, the foremost (of the Devas), the first, (as an adverb

of time). Viddnchakara, knew. The singular verb used instead of

the Plural, sm Brahma, Brahman. Iti, thus.

2 . Only for this (reason), these Devas, Brahma, Vayu, £>esa, &c., are

as if, superior to other Devas, namely, to Agni, Vayu and Indra. And

because Agni, V&yu and Ind ra reflected first on that Brahman and

touched Him the nearest, and because they first knew “ This Yaksa is

Brahman” therefore, they are superior to other Devas.—27.

Mantra 3.

U stifrr II RC; \\ ^ \\

Tasmat, therefore, % Vai, also, Indrah, Indra. It includes

Kama also. Atitr&m Iva, excels, surpasses, as it were.

Anyan, other (than Agni and Vayu who merely saw and had a conversation

with the Yaksa, but were not taught, as Indra was by Lima, that this was
Brahman.) ^31^ Devan, Gods. ST Sa, he (Indra.) ft Hi, because, Enat,

it (Brahman.) %!% Nedis^ham, nearest, first. q$qk Paspar&a, touched, reflect-

ed. Sa, he. {% Hi, because. (The rest like the last words of the preced-

ing verse.)

3. For this alone Indra is, as if superior to other Devas : because he

first reflected upon That, because he first knew “ This is Brahman.”—28.

MADHYA’S COMMENTARY.

Um& then fully told Indra all about Visnu, the Supreme Goal, and because Brahma,

V&yu, Sesa, Vmdra and Siva along with their respective spouses were not proud, (but

knew that the victory was not theirs, but of Brahman) therefore they excelled the other

Devas.

[Note.—The mention of Vayu, Sesa and Vmdra and their wives, shows by implication

that when Brahman appeared as a Yaksa, He was accompanied by these also. In other

words, He was accompanied by five great devas : Siva, Brahma, Yayu, Sesa and Vindra and

five great devis : the wives of these. These ten, by their humility and perfect knowledge,

never fell into the great error of “I" and therefore they became superior to other Devas.

The statement in the text that Indra, Agni and Vayu became superior to all Devas,

should be read in the light of the above remarks. They are not superior to Brahma and

the rest mentioned above. Nor is Indra superior to Kama, nor is Yayu of the breath

superior to Daksa nor is Agni superior to Sfirya.]

But Indra came to know Brahman first, (1 e., he knew when taught by TJma, that the

Yaksa was Brahman) and therefore, he alone became the best of all Devas. So K&ma

alone became higher than Daksa and the rest, because he learnt Brahman prior to these, and

taught them. (The true nature of the Yaksa was learned by other Devas from Kama.

They were told to learn the truth about this Yaksa from Kama, and to that command, these

namely) Daksa, Brxhaspati, Manu, the Kama’s son, the Sun, the Moon, Dharma and Varuna
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said “ Om I yes (we shall learn from Kama)” and thus they became better than those Devas

who had not so learnt. As the nasikya Yayu and Agni saw the Yaksa first, but they did not

understand Brahman. (Indra learnt and understood Brahman first, while Nasikya Yayu

and Agni miv Him first, though they failed to understand Him). Therefore all these Devas,

namely, Indra, Kama, &c., are described as best of all the Devas ;
Indra and Kama are the

two highest of all Devas, higher than these two are Brahma and the rest. Among the Devas

Agni is the lowest, and Vhim the highest. Like Brahma, &c., all other devas are between

these two. (The reason why Agni is lowest, is that he learnt the Yaksa to be Brahman

last of all and that also through Indra. While the Devas like Kama, &c., learnt from

Uma simultaneously with Indra). Agni is lowest because he learnt last from the

teaching of Indra. This is the precedence among the Devas, some being higher and some

lower ;
according as they know Yisnu better and more fully

;
or partially and less fully.

/Vote.—
1The difference among the Devas arose from the fact that some learnt the truth

about Brahman early and some late. Thus Indra learnt first, then Kama, next Daksa,

then Brihaspati then, Manu, then tho son of K&ma, then the Sun, then the Moon, then

Dharma and then Yaruna, and then Nasikya Yayu and then Agni.

Mantra 4.

rT#* ^ fttfcT

ftw \ 11 is s 11

fTW Tasya, of Him (the Lord.) <j<*: Esah, this, which will be men-

tioned. AdesJah, teaching, instruction by illustration or mode of medita-

tion. Yat, that, Etad, this, (the form called Kapil a) ffsjtT: Vidyutah,

the splendid objects of lightning: the luminaries like the sun, &c. Abhi,

from all sides, sjjspj; Vyadyutad, flashed forth, illumined fully. A3,

full, or pftrnam. It has the Pluta stress, indicating wonder
;

i. e., Wonderful
is the brightness of Brahman. Or =jrj may be an adverb and combined with

vyadyutad, <?., a-vyadyutad, fully illumined. The Brahman is called ^ be-

cause He is full. ff?f Iti, thus. fa; It, and, thus, similarly. Fgrjjma; Nyami-
misat, closed the eyes: and slept on the Ocean of milk in Pralaya. A3,

(is Brahman) the Full. Fully closed the eyelids. this (illustration) or

teaching. tsrn^frT*!: Adhidaivatam, With regard to gods or Devas or super-

physical. Super-divine. Or the above two illustrations describe Brahman
in its aspect of Hiranyagarbha -the One behind all forces—the Over-God of

all. It flashes in the flash of the lightning. It winks in the winking of the

eye. It is behind all these physical phenomena.

4. Of him this is the Adhidaiva teaching, He who illumines all

luminous objects at creation, He who closing His eyes, sleeps on the Ocean
of milk in Pralaya, that is Brahman called the A (Full). This is adhidai-
vata.—29.

Note—<Of That (Brahman) this is an illustrative teaching: “Behold! the flamh 0f
lightning. This is that." “Behold ! (the eye) winketh—(and there It is too).” This is
the aidhidaivata or physical.

Note.—This verse describes Adhidaiva form of Brahman, for the purposes of medita-
tion.
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MADHYA’S COMMENTARY.

The instruction about Brahman, so far as . His Adhidaiva (cosmological aspect) is con-

cerned is this :

—

JEfari, called Kapila, illumines even the lightning itself and others. He closing His

eyes sleeps on the Ocean of Milk at the time of Pralaya. He alone is the one and the

Supreme Brahman.

Mantra 5.

a n k a

Atha, now
;
next after describing the Adhidaivic aspect, Adh-

yfltmam, psychological, the teaching as regards the Pratyagdtman—the sub-

strate of all consciousness, the subjective self.
1 in the body ’ as opposed

to non-self. 33 Yat, that winch, Etad, this, Aniruddha aspect of Brahman.

«T^35TtT fpr Gachchhati iva, seems to move, goes as it were, tries to enter into or

know, seems to perceive as it were (but really mind does not fully perceive it,

because Brahman is not an object of complete mental perception), does not fully

go, does not fully comprehend. 53 Iva, fully. Cha, and. jr; Manah, the mind.

Anena, by whom, by Aniruddha. ^ Cha, and, alone is another reading.

Etad, this Brahman. Madhva reads by this Aniruddha alone that

things of world. ^570% Upa-smarati, becomes an instrument of memory, re-

members. The power of memory of the mind comes from the Aniruddha aspect.

Abhiksnam, constantly, again and again, multitude of objects, untiring.

Saukalpah, desire or thought. Thought-maker, imagination, will.

The sankalpa is here taken to mean mind, the part for the whole.

5 . Next the adhyatma teaching, that which is this Aniruddha

aspect of Brahman, whom the mind, as if, struggles to enter into and

comprehend, hut whom it never fully knows, is the Lord, through whom
this eternal thought-maker (the mind) gets its faculty of memory.

—

30.

MADHYA’S COMMENTARY.

The instruction about Brahman, so far as adhyatma (Psychological) is concerned

is as follows :

—

“ That whom the mind partly apprehends, but whom it does never completely com-

prehend (literally in whom the manas enters as if, and at the same time does not enter)

by whom the memory even functions, that Lord of Lords, called Aniruddha is praised as

the Supreme Brahman.”

Mantra 6.

m’ixk tft u \% 11 i u

tfer Tat, that aspect of Brahman, called Aniruddha. 3 Ha, verily. 33^
Tad-vanam, all-adored, all-pervading. and adorable.
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The all-pervading adorable Lord. Nama, called. Tadvanara, by the

name of Tadvana or the all-pervading, adorable one. ff?f Iti, thus.

Up&sitavyam, is to be worshipped, meditated upon, realised. ?r Sa, he

(the worshipper.) q: Yah, who. Etad, this aspect of Brahman called Ani-

ruddha. tjir Evam, thus, asdescribed above (*. e., as Tadvanam.) Veda, knows,

meditates upon. srR Abhi, an Upasarga qualifying the verb samvanchhanti.

This is a Vedic use of the Preposition detached from the verb, f Ha, verily,

qt* Enam, Him, (the worshipper of tadvana.) Sarvani, all. BhUtani,

beings. Samvanchhanti, have a desire or Samgachchanti,

approach.

6. That indeed is known as Tad-vana “ the all-pervading adorable

one.” He should be worshipped as Tadvana He who knows Him thus,

all creatures love him. —31.

MADHVA’S COMMENTARY.
That Vismi is called Tad-vanam : because He is t-afcam op All-peevading, and because

He is vananiya or All-beloved. Thus Tad-vanam means the All-pervading. Lord, beloved

of all. He who knows Him thus becomes verily loved of all.

Mantra 7.

11 x* si vs 11

Upanisadam, *3*^, the Upanisad
;
the secret doctrine, the Theoso-

phy or the wisdom about Brahman, Bho, O Lord, O Brahma, Brfihi,

say, tell me with all its basis and its abode. Iti, thus. ^rfJT Ukta, has been

told. % Te, they or to chee. Upanisat, Upanisad. Literally sqf near

Rf wholly, ^ to destroy, to approach, to loosen. That which destroys Avidyfi

with all its latent effects, that which loosens the bond of egoism, in the shape

of I and mine, and thus carries the soul wholly to the vicinity of Brahman and

makes it realise its similarity with it. Maxmiiller derives it from upa=near,

ni=down, sad=to sit : an assembly or session where pupils approach and listen

to their teacher, grnfff Brahmim, the Br&hmi, the doctrine relating to Brahman.

Vava, alone, undoubtedly. % Te, to thee. Upanisadam, the Upani-

sad. Abruma, we have told. fj% Iti, thus.

7. “0 Brahma, tell me the Upanisad/
1

(BrahmS answered) the

Upanisad has been told to thee : undoubtedly we have told thee the Br&h-

mi Upanisad.—32.

N. B.—The question, u Teach me, Upanisad’' may have three meanings (1) teach me
the Brahman—the subject matter of all Upanisads, (2) or the means by which the know-
ledge obtained through Upanisad may be retained—the qualifications necessary to fit

one to be the receptacle of this knowledge, (3) or the cause of this knowledge. To the
first, the answer is the Brahrai Upanisad has already been taught. The next verse
answers the other portion of the question. According to Sankara the meaning of this
question is that what has already been explained is the whole Upanisad, and there remains
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nothing to supplement or complement it. The next verse, according to him, would be

almost redundant, and is not a portion of the Upanisad, “nor as a distinct aid for achiev-

ing the end with the Upanisad/'

MADHYA’S COMMENTARY.
Siva hearing this again asked Brahma:—“Tell me that who is the main topic of

this science/' Brahmft replied to him “ I have already told thee what is the chief

topic of this science : now I shall tell thee, the sources from which this may be learnt/’

Mantra S.

mt srfcmr %t; H^fTfrT W?m-
n \\ n q n

Tasyai, (gpgrr for that (in order to obtain that Upani-

sad or realise that secret teaching). Tapah, penance or austerity, like

Chandrdyana (the equilibrium of body, the senses and the mind : the one-

pointedness of mind and senses, according to one’s inner nature, in order to

purify the dense and the astral bodies). Damab, restraint, control of the

senses, Karma, sacrifice like a^vamedha or action according to one’s

caste and life-stage. $1% Iti, and so on (like humility, &c)* srf^gr: Pratistha&,

basis, or foundations
;
feet (on which the Brahma-vidyd rests or stands). This

knowledge has firm basis in those persons only who possess tapas, &c.

Ved&h, the Vedas (1. Rik, 2. Yajus, 3 Saman, 4. Atharvan, 5. the Panchar&tra, 6.

the Bh&rata, 7. the Ramayana, and 8. the Bhdgavata Purina.) Sarvdn-

g&ni, all the aftgas, like the Phonetics, the Ritual, the Grammar, the Prosody, &c.

Satyam, truth or the true (which remains unchanged through all times) i.e.
r

Brahman, hence the by which the True is determined,

Ayatanam, abode.

8. (Of this Brahma-Vidya,) austerities, subduing of senses and the

performance of works ordained for one’s particular occupation and social

status, are the foundation. And the Vedas, with all their Aftgas and the

Mimams4 are its superstructure or abode.—33.

MADHYA’S COMMENTARY.
“ This science resides pernanently in those who are well established in tapas

(penance) and darna (control of conduct) and who discharge the duties of their order and

stage in life. The sources or books from which this science may be learnt are the Yedas,

the Ved£ngas and the Mim&msa. He who knows these thoroughly, abides in Yismi.”

The whole of the above commentary is from Brahma-Sara.

(In mantra 4 “ yad etad vidyutah vyadyutad a3 ” was explained as referring to the

visible lightning and the letterW was taken as a separate word meaning Brahman

:

and the meaning of the verse then given was—this visible lightning is the supreme Brah-

man analogically. Now the commentator gives another meaning, and takes the letter

W as an adverb (UTlf) or upasarga meaning fully , completely.)

The word vidyutalj means literally lightning, but here luminaries like the sun and

the rest. The word means “ illumines thoroughly all round/’ The verse would

then mean “ He who fully illumines all luminaries like the sun, <&c., even/’
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As we find in the Gitil (XV. 12) That splendour issuing from the sun that enligh-

teueth the whole world, that which is in the moon and in fire, that splendour know as from

me.

And in the Upanisad (Hath., V. 15) When He shines forth, all shine after Him, by

His Light all this world becomes illumined.

Similarly W may be joined with nyamimisat, then it would mean “ who closed his

eyes to everything, i. e., wont to deep sleep.’’

(The authority for holding that the Supreme Brahman also closes His eyes is next

given.) As says a text

“He verily is this Ancient Person who alone existed in His own unsurpassed Self—-the

isvara, when even the Gunas like Sattva &c. had not become separate and manifest. He,

the Self of the Universe, the Lord, existed in His own self, with eyes closed, in that Great

Night of Pralaya when all the Powers were asleep.”

The letter W has been explained as denoting the Supreme Brahman : because

means ‘ full/ and Brahman is full.

The words abhiksnam sahkalpah qualify the word manas in verse 5 : the meaning

being “ Mind which is full of many multitudes of imaginings or determinations.”

(Now an objector might say—Sahkalpa or formative Will is only one of the

faculties of the mind, how do you define mind as sahkalpa ? To this the commentator

answers.)

The Sahkalpa here means sankalpakah the maker of imagination or formative

will. The mind is not merely will, but will-maker : or that which wills.

On being asked “ tell me the Upanisad with all its basis and its abode,” the answer is

“I have told you fully the essential form of the Upanisad, thatjs, the Brahman, about that

there is nothing more to be said. But the knowledge or the science so learnt requires

certain helps to strengthen it. Austerity, self control and performance of action go to

strengthen the knowledge. They are the foundation of such knowledge or Vidya. Those

who possess these qualities are the recipients of such knowledge and it remains in them
firmly,

The word in Mantra 8 means the science of determining the truth, the science

of interpretation or the Mimamsa. Thus in Babda-Nirnaya we read : “ Through Mimamsa

the meanings of the Bruti and the Smriti become determined and rightly settled. There-

fore the Mimamsa is called Satyam, because it leads to the right or true determination as

to Brahman.” Similarly in Yidya-Nirnaya we are told

“

The Vedas mean according to

the Good People, the Rik, the Yajus the Saman, the Atharvan, the -Pancharatra, the MaM-
bh^rata, the original Ram&yana, and the Bhagavata Purana. The Smritis and the six artgas

called phonetics, &c., are all generally styled ahgas. While the sciences of Reasoning
and Interpretation, namely, the Tarka Bastra and the Mimamsa are called the Satyam.
Thus the abodes of Vidya are three-fold: namely, (1) the Vedas, (2) the Angas, and (8)

The Satyam/'

Mantra 9.

umi-wH 3^
afafesfa ufctfasfcr 11 11 5. 11

5% 'argsb ll « li

q: Yah, who, the adhikfirl. % Vai, verily, Etam, srgrffsir this (Brah-
ma-vidya) (another reading is) etfim Upanisadam evam Veda, This Upanisad
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with its basis and origin, tj# Evam, {tS’TRrit ^Tjl) thus (with Vedas as feet, &c.)

Veda, (SIR!# knows, meditates upon, worships. 'SRf?T Apahatya,

H’C fqqrefl) having shaken oflf, having destroyed. TlRH Papm&nam,

sins, evil, the seed of Sams&ra, the obstacles to the attainment of Brahma-

vidya. Anante, endless, that which is never destroyed at the end of kal-

pas, even above time, space and causation, unconditioned. w*f Svarge, in

Swarga, blissful, the sung of the residents of Svvar loka, in the Self of bliss

and knowledge. Sva=Self, r=enjoyment, ga=knowledge. Loke,world, self-

luminous. Jyeye, WBZstt Ajyeye, the greatest, the highest, unconquerable,

in Visnu, the best. irfsRSfti Pratitisthati, stays for good, does not return.

9. He who thus knows this Upanisad, having destroyed all sins, is

verily established in the unconditioned, all-blissful, resplendent, Highest

Visnu, is verily established in Him.—34.

MADHYA'S SALUTATION.

Salutation be to Yisnu, the most beloved of all ray beloved objects, -who is knowledge

bliss, existence, power, fulness and the Highest God.

Peace chant.

errwniRpg^: ter ll

srsrtfm ssitafsmsr m ir^gf^r-

snfcn saifo: snfsgt ii 11

Ora! May all my bodily organs and senses, those of speech, smell, sight, hearing

and vigour grow in perfection. May the Yedas and the Upanisads be my all in all. May
I not abandon the study of the sacred lore, may not the sacred lore abandon me. Let

there never be any break in my studies, let there never be any break in my studies.

Let all the virtues of the Upanisads repose in me, repose in me whose sole delight is

That Self.—(P&raskara Gpihya Sutra, III. 16. 1 partly).

THE END.
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KATHA UPANISAD





INTRODUCTION.

Regarding this Upanisad Max Muller writes :

—

One of the best known among the Upanisads Is the Katha Upanisad. It was first

introduced to the knowledge of European scholars by Ram Mohan Roy, one of the most

enlightened benefactors of his own country, and, it may still turn out, one of the most

enlightened benefactors of mankind. It has since been frequently translated and

discussed, and it certainly deserves the most careful consideration of all who are interest-

ed in the growth of religious and philosophical ideas. It does not seem likely that we

possess it in its original form, for there are clear traces of later additions in it. There is

in fact the same story told in the Taittiriya Brahmana, III, 11, 8, only with this difference

that in the Brahmana freedom from death and birth is obtained by a peculiar performance

of a sacrifice, -while in the Upanishad it is obtained by knowledge only.

The Upanisad consists of a dialogue between a young child, called Nachiketas, and

Yama, the ruler of departed spirits. The father of Nachiketas had offered what is called

an All-sacrifice, which requires a man to give away all that lie possesses. His son, hearing

of his father’s vow, asks him, whether he does or does not mean to fulfil his vow without

reserve. At first the father hesitates; at last, becoming angry, he says; “ Yes, I shall

give thee also unto death.”

The father, having once said so, was bound to fulfil his vow, to sacrifice his son to

death. The son was quite willing to go, in order to redeem his father’s rash promise.
U I go,” he says, “ as the first, at the head of many {who have still to die) ; I go in the

midst of many (who are now dying). What Yama (the ruler of the departed) has to do,

that he will do unto me to-day.

“Look back, how it was with those who came before
; look forward how it will be

with those who come hereafter. A mortal ripens like corn ;—like corn they spring

up again.”

When Nachiketas, entered the abode of the departed, their ruler, Yama, was absent,

and his new guest was left for three days without receiving due hospitality.

In order to make up for this neglect, Yama, when he returns, grants him three boons

to choose.

The first boon which Nachiketas chooses is, that his father may not be angry with

him any more.

The second boon is, that Yama may teach him some peculiar form of sacrifice.

Then comes the third boon :

Nachiketas says :
“ There is that doubt, when man is dead, some saying that he

Is, others that he is not : this I should like to know, taught by thee. This is the third of

my boons.”

It lias been taken implicitly by all translators, that the third boon

asked by Nachiketas was regarding what is now-a-days called the survival

o£ human personality after death. Whether man has a soul, and whether

it survives death, are no doubt questions of primary importance: and all

religions (except perhaps Judaism) give a decided answer in the affirma-

tive to .these questions. As regards the Jews, it is said that the immor-

tality of the soul was not revealed to them, Be that as it may, in India,



however, the existence of the soul, its pre-existence and survival of death

were taken as axiomatic truths : and no doubts seem to have been ever

raised on these points. It is not, therefore, likely that Nachiketas should

have asked, as his highest boon, the answer to the question whether the

soul of man was immortal or not. The unknown author of this Upanisad

could not have meant that, for the following reasons

Firstly--Nachiketas is shown to be a boy filled with Holy Spirit,

(Sraddha) and admonishes his father thus

“ Unblessed, surely are the worlds to which a man goes by giving

(as his promised present at a sacrifice) cows which have drunk water,

eaten hay, given their milk and are barren.” *1-1. 3.)

Thus in the very third verse Nachiketas speaks of the worlds of the

unblessed, the regions of pain and sorrow, in afterlife, to which a man

goes after death, who cheats the officiating priest by giving him poor and

worthless presents. Nachiketas, who believed in regions of the unblessed,

could not have asked a truism like the survival of the soul after death.

Nachiketas knew well the law of rebirth also and believed in it, for he says

(I. (5) “A mortal ripens like a corn, like corn he springs up again.”

Secondly,—-The story says that Nachiketas was sent to the region

of Yama—the abode of the dead. He had loft his physical body and

was talking with Yama all the same. From his own personal experience,

lie could not have entertained any doubt as to the existence of the soul

after death. Madhya, therefore, very pertinently remarks *1 =** l<str

straw “ yra sfw n ” %ra mtrar “ To Nachi ketas, who had
\;

died and was (consciously still) present before Yama, the doubt whether

the dead exist or not would be inappropriate,” (his own present experience

being a direct answer to his own question.) A person who is undergoing

a particular experience, at a particular time, would be the last man to ask

whether such an experience exists or not.

Thirdly.—According to Sankara the second boon, which Nachiketas

asks is regarding heaven, “ Thou knovvest, 0 Death, the fire-sacrifice which

leads us to heaven
;

tell it to me, for T am full of faith. Those who live

in the heaven-world reach immortality—this I ask as my second boon.”

Nachiketas believed in a future state of recompense, where soul

enjoyed the fruits of its good works. He believed in heaven. A person,

who believes in Heaven, could not have any doubt as to the existence of

soul after death. Rfmitnujn, therefore, in his comment on the Vedanta
Sutra 1-2-12. in interpreting this Upanisad, rightly remarks :

—
“ For

his second boon, again, he chooses the knowledge of a sacrificial fire,

which has a result to be experienced only by a soul that has departed from
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the body
;
and this choice also can be clearly made only by one who knows

that the soul is something different from the body/*

Thus Nachiketas, who is represented here as believing both in

Heaven (Swarga-ioka) and Hell ( Ananda-lokaj could not have asked the

third question as popularly understood.

No doubt, to a mind like those of Myers and other scientific men, this

appears to be the problem of problems : and answer to it is eagerly sought

for, in seance rooms and from the apparitions of the living and the

dead. To a materialist or a follower of Oharvaka this is a pertinent

question. But it does not come with good grace from the mouth of a

Nachiketas, who admonishes Ins father with the terrors of Hell, and wants

to learn from Yania the secret of getting into Heaven.

Fourthly .—The story of Nachiketas lias another version in the

Taittinya Brahmina of the Yajur Veda. There the third boon which

Nachiketas asks is not whether the soul survives physical death : but how to

conquer re-death (punar-mrityu). In other words, Nachiketas asks how to

get Mukti or Release, so that there may be no necessity of re-birth (punar-

janma) and a fortiori of re-death punar-mrityu). This version we find

in Taitt. Br. 111-11-8. Thus it reads fit

i “ (Yama said) : ask the third boon. (Nachiketas replied) Tell

me the method- of vanquishing re-death.” This also indicates that the

Katha version of this well-known legend could not have meant, by its

third question, a simple point like the survival of soul after death.

Even according to the western interpretation of the Vedas, the scho-

lars are unanimous in admitting, that the Vedic Risis, in spite of all their

worship of the elemental forces of nature, had a firm conviction of After-

life. The Upanisads which represent an advance on the Vedic age could

not have, therefore, asked such a primary question. Nor do we find, in any

other Upanisad this question asked. The interpretation, therefore, of

Madhya and Ramanuja is more near the troth, i . e that the third question

does not relate to survival of soul after death, but to the far more trans-

cendental question—-the survival of individual consciousness in the state

of Nirvana or Mukti, and whether the Released are within the government

of God or transcend that even.

The following extract from the Taittinya Brafnnana, HI-1 1-8 as trans-

lated by Max Muller is given here to elucidate the paints above urged :

—

Vajasravasa, wishing for reward, sacrificed all his wealth. He had a son, called

Nachiketas. While he was still a boy, faith entered into him at the time when the cows

that were to be given (by his father) as presents to the priest, were brought in. He said :

“ Father, to whom wilt thou give me?” He said so a second and third time. But father

turned round and said to him “ To Heath I give thee,”



Then a voice said to young Gautama, as ho stood up :
“ He (thy father) said “Go

away to the house of Death, I give thee to Death.” “Go therefore to Death when he is not

at home, and dwell in his house for three nights without eating. If he should ask thee

* 4 Boy, how manv nights hast thou linen here say, “Three.’* When he asks thee, “ What

didst thou eat the first night V say, “ Thy off-spring.” “ What didst thou eat second night ?”

say, “ Thy cattle.” “ What didst thou eat the third nightT say, “ Thy good works.”

He went to Death, while he was away from home, and he dwelt in his house for three

nights without eating. When Death returned, he asked :
“ Boy, how many nights hast

thou been here V” He answered: “Three.’’ “What didst thou eat the first night?

“ Thy offspring.” “ What didst thou eat the second night ?” “ Thy cattle,” “ What didst

t hou cat the third night ?” “ Thy good works.”

Then he said :
“ My respect to thee, O venerable sir ! Choose a boon.”

“ May I return living to my father,” he said.

“ Choose a second boon.”

“ Tell me how my good works may never perish.”

Then he explained to him this Nachiketa lire (sacrifice), and hence his good works

do not perish.

“Choose a third boon.”

“ Tell me the conquest of re-death.”

Then he explained to him this (chief) Naehiketa lire (sacrifice), and hence he con-

quered re-death.

[Extract from Ramanuja's Sri Bhdsya on T. 2 . 12 as translated in the

k H E. Vol XLVI1T. p. 269
,
by Dr. G. Thihaut]

But a new objection is raised, the initial passage, I, i, 20, ‘That doubt which there

is when a man is dead—Borne saying, he is ; others, lie is nob
;
clearly asks a question as to

the true nature of the individual soul, and we hence conclude that that soul forms the topic

of the whole chapter.—Not so, we reply. That question does not spring from any doubt

as to the existence or non-existence of the soul apart from the body ; for if this were so,

the two first boons chosen by Nachiketas would be unsuitable. For the story runs as

follows: When the sacrifice offered by the father of Nachiketas —at which all the pos-

sessions of the sacrifleer were to be given to the priests -is drawing towards its close,

the boy, feeling afraid that some deficiency on the part of the gifts might render the
sacrifice unavailing, and dutifully wishing to render his father’s sacrifice complete by
giving his own person also, repeatedly asks his father, ‘ And to whom will you give me ’ ?

The father, irritated by the boy’s persistent questioning, gives an angry reply, and in

consequence of this the boy goes to the palace of Yama, and Yama being absent, stays

there for three days without eating. Yama on his return is alarmed at this neglect of

hospitality, arid wishing to make up for it allows him to choose three boons. Nachiketas,

thereupon, full of faith and piety, chooses as his first boon that his father should for-

give him Now it is clear that conduct of this kind would not be possible in the case of
one not convinced of the soul having an existence independent of the body. For his
second boon, again, he chooses the knowledge of a sacrificial lire, which has a result to
be experienced only by a soul that has departed from the body

; and this choice also
can clearly be made only by one who knows that the soul is something different from the
body. When, therefore, he chooses for his third boon the clearing up of his doubt as to
the existence of the soul after death (as stated in v. 20), it is evident that his question
is prompted by the desire to acquire knowledge of the true nature of the highest Self—
which knowledge has the form of meditation on the highest Self,—and by means thereof,
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knowledge of the true nature of final Release which consists in obtaining the highest

Brahman. The passage, therefore, is not concerned merely with the problem as to the

separation of the soul from the body, but rather with the problem of the Self freeing

itself from all bondage whatever—the same problem, in fact, with which another scrip-

tural passage also is concerned, m*3.,
4 When he has departed there is no more knowledge’

(Bri Up. II, 4, 12). The full purport of Nachiketas* question, therefore, is as follows

:

When a man qualified for Release has died an d thus freed himself from ail bondage, there

arises a doubt as to his existence or non-existence— a doubt due to the disagreement of

philosphers as to the true nature of Release ; in order to clear up this doubt I wish to

learn from thee the true nature of the state of Release.—Philosphers, indeed, hold many

widely differing opinion as to wiiat constitutes Release. Some hold that the Self is consti-

tuted by consciousness only, and that Release consists in the total destruction of

this essential nature of the Self. Others, while holding the same opinion as to the

nature of the Self, define release as the passing aw*ay of Nescience (avidya). Others

hold that the Self is in itself non-sentient, like a stone, but possesses, in the state of

bondage, certain distinctive qualities, such as knowledge, and so on. Release then con-

sists in the total removal of all these qualities, the Self remaining in a state of pure

isolation (kaivalya). Others, again, who acknowledge a highest Self free from ail imper-

fection, maintain that through connexion with limiting adjuncts that Seif enters on the

condition of ail individual soul
;
Release then means the pure existence of the highest

Self, consequent on the passing away of the limiting adjuncts. Those, however, who
understand the Vedanta, teach as follows: There is a highest Brahman which is the

sole cause of the entire universe, which is antagonistic to all evil, whose essential nature

is infinite knowledge and blessedness, which comprises within itself numberless auspi-

cious qualities of supreme excellence, which is different in nature from all other beings,

and which constitutes the inner Self of all. Of this Brahman, the individual souls —whose
true nature is unlimited knowledge, and whose only essential attribute is the intuition

of the Supreme Self— are modes, in so far, namely, as they constitute its body. The true

nature of these souls is, however, obscured by Nescience, L e., the influence of the begin-

ningless chain of works
;
and by release then we have to understand that intuition of the

highest Self, which is the natural state of the individual souls, and which follows on the

destruction of Nescience.—'When Nachiketas desires Yama graciously to teach him the true

nature of Release and the means to attain it, Yama at first tests him by dwelling on the

difficulty of comprehending Release, and by tempting him with various wordly enjoy-

ments. But having in this way recognised the boy’s thorough fitness, he in the end
instructs him as to the kind of meditation on the highest Self which constitutes know-
ledge of the highest Reality, as to the nature of Release—wfliich consists in reaching the

abode of the highest Self,—and as to all the required details. This instruction begins at

1, 2, 12, “ The Ancient one wdio is difficult to see, &c., and extends up to 1, 3, 0, and
that is the highest place of Vishnu.”

Extract from the Taitt. Br . III. 11 . 8 .

| srrarsrsrcn Mir i ? armirar arm <pr *rm i era

5 $wn:a t i m tram i era

m fffr n

era f u€tct <ram i era ^raifrr, sfer i

era 1 *krfc«ra ranfarajfer (\) i ^erafrafifrfir i « tram i qtft
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a I sreraRr aan#fa irara i a*a *a fast *raftareai*5rrt: aiaargj

si aff far fstfc^ i fim: wa *rftoaic?rtftfa i ?fa afaaarg; i fai

aaar® trfaamr tfcr ft) i asti a ?fa s ft fecrrarfara i q^aai 1% i ft

tgctraifftfo i argssar a *fa, ifo

«

a I sraaar anm i asa 5 f^raft siaftaasai^ aarcr i aara?a

asrs® i jarr atfa a#(3T?#ftfa i %sr ?fcr srajarar {\) i far sramgss

afinrrw *£r i aai a ?fa i ft ftararrafcT i a^sar s?a i ft ^Srarfafa

anvparr a fft, ?% i

aa# a*§ aaa ?Ta tiara i a* gait^fa, sfa i

faa^a sSiaaaiairfa,m i

ft£ra fafhlfa (a) i *ar»j3%asftfa atrfa tram i a^ taaft
aiftftagaia i afnr I aqfrgiga ar #^r, *fa i

an&irga #$a i itaUr ajfa%a faga i a a Hafra ?ft i

<j£la ginfclfa i gasf&rasqferfa afifa tiara i aa*t laafa arfa-

%aaara i aai I #Tsa gajfigaaaa; ft) i m ga*f?3 siaft i %sf5i

ana$a faga i a a taaa tg. ?fa i

Pkayag, September, 1900. S. C. V.



KATHA UPANISAD.

First Valli.

Peace chant .

& sm i m i ^ ^errai i

wt ^r^t^rl it sarf^cTJ 5Tifen ?orf^r ; a

Sah, lie, Mitra and others, f Ha, verily. Or is one word meaning

“together.” qj- Nau, us two, the teacher and the pupil. Avatu, may

protect, and remove all obstacles. ^ Sa, he- 5 Ha, verily. sft
1 Nau, us two.

gprE Bhunaktu, may nourish by giving food, &c. Or may cause us to enjoy the

bliss of mukti resulting from right study. Or taking as one word, then the

meaning would be r*rrs?rr >TTST3g I 5TI Saha, together. Viryam, energy : be

energetic in explaining the hidden meaning of the Scriptures. Kara-

vavahai ( may we two acquire or make. %5j^r Tejasvi, splendid, most

strong, fruitful. ^ Nau, by us two. ?rsfm Adhitam, studied. Astu, may be

or may our studies be fruitful. *TT Ma, not. ftrfq-R? Vidvisftvahai, may we

two quarrel, or hate.

Om ! May He protect us botli (teacher and pupil). May He cause us

both to enjoy the bliss of Mukti. May we both exert together to find out

the true meaning of the scriptures. May our studies be fruitful. May

we never quarrel with each other ! Om ! Peace ! peace ! peace !

MADHYA’S SALUTATION.

The Bhagavan, the Supreme Lord, whom I bow to, is above all things. Thou who
dwellest in the hearts of all living creatures— Salutations to thee, O' Vamana ! Saluta-

tions.

Note.—He who possesses the six-fold qualities of lordliness, &c,, is called Bhagavan.
The word Vamana shows that the Lord has a form which the devotees meditate upon.

The Devata of this Upanisad is Vamana and the Seer is Yama.

•MADHVA’S COMMENTARY. '

'

*

In the Brahma-Sara we read ;—“ He who meditates on Visnu in Agni constantly, and
performs three times the Naehiketa Fire sacrifice reaches Heaven

;
and there, free from all

fears, resides for a manvantaric period and after that attains immortality in due time.’’

Note.—This shows that mere fire-sacrifice does not lead to Mukti : but to Svarga
only. The “ immortality ” here means moksa. The performers of Naehiketa Fire sacrifice

first go to Swarga and then obtain moksa along writ!i Brahma, Thus it is Krama-Mukti,

1



K/miA~UPANLMD.

\V!ril»*.hUii:iKiveHaipfi-r.\riikli. Tim above «iiiotailoii also shows that the second boon

h\ Xh^Ii i kpbTs I'fdVifH to Atukti and not merely to, ordinary S\s*iigo.»- 1 ho second

boon relates to Ivraina-iiiiikli, obtained fcy those who meditate on Visnu in Fire.

It is clear from the above that Madhva has taken up the explanation of the verse

fsajif RfiiT (hath 1. Ifu first. This show's that he attaches great importance

to that verse and that he differs fundamentally from 8ri Sankara in its interpretation.

According to wankava, the knowledge of Meavenly Fire is a secondary thing and has

nothing to do with Miikti. The knowledge of such Fire is Upanisad only in a secondary

Meuse of the word.

Mantra i. ;

| f 1 srrsfSTW: #“
1

rT^r f w* <pr wth ii % n

3$^ Usan, wishing, desiring (the fruit of Visvajit sacriiiee), desiring

heaven. £ Ha. once. % Vai, now. Vajasravasah, Yajasravasa,

Uddalaka. Sarva-vedasanr, all-wealth (as fee to priests), effr Dadau,

gave. rT^sf Tasya, his ^ Ha, (mere expletive). Nachiketa, Nachiketa,

qXH Nama, called, pp Putrah, son 3HTT Asa, was.

1. Desiring once (the heaven-worlds), Vajafoivasa gave away all

his possessions as fee to the priests, Be had a son called Nachiketas.— 1.

Mantra 2.

f i r

# Tam, him (Nachiketas). % Ha, when sgpnt Kumaram, a boy.

Santam, being (still;. Dakshinasu, when the presents Niya-

inanasu, were being given to or brought (fur tiie priests), to be led. ssr^r

Braddha, faith, strong desire (for the welfare of his father), earnestness.

TOWO* A-vi-veaa, entered, w- Sah, he. Amanvata, thought, said to him-

self, pondered. -

2. Faith entered, him, though still a boy, when the cows were being
given as present to the priesis.

. He thought.—2.

Mantra 3.

farePforr : i

ww % gfaiMKt rtr^ 11 x 11

mTu<*P Pitodakah, drunk water. 5jnjs?rrr: jagdha-trinah, eaten hay or

grass (but cannot do so now), f^irrfr: Dugdha-dohah, given milk. PTm%str:
Niriodriyah, barren, without strength (to breed), ^sjsgj: Anandah, Unblessed,
joyless. tffPT Naina, called, surely. % Te, those ('well known), Lokah,
worlds, births. m^Tdn. to them, to which. ^ Sah, he. rp^rra Gachchhati, goes
rip Tab, them. 33^ Dadat, giving.
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3 . Verily joyless are the worlds of him wlio gives decrepit old cows

dial have drunk water -and owing k> the weakness of old age can drink

no more . cation hay nan 1 can eat no morog given milk (and are dry now),

and are barren.—3.

Mantra 4.

h fw ciTrr w ^iwftfcr 1

cFgturrr ^rr ^mifcr n 2 n

3f: Sab, he (Nachiketa thinking that ‘The giver of such cows suffers such

calamity, my father is going to give such cows
;
let me prevent the calamity’') %

Ha, verily, Uvacha, said, Pitaram, father. ^ Tata, O Fattier !

Kasmai, to whom (to what priest, as a daksina-feej. Mam, me. W.mt Das-

yasi, wilt thou give (for by giving me away thou shah fulfil thy vow of giving

every thing) Iti, thus. (The father having heard this kept quiet thinking

that it was a boyish whim of his son, and so he did not heed him.) ffrffo Dviti-

yam, a second time (Nachiketa repeated the question twice
) JjrfM Tritiyam, a

third time (the father keeping silent, he said again.) k rain, him to the

son, the father being angry.) % Ha, Behold I Ha! Uvacha, said.

Mrityave, to Mrityu, the son of Vivasvat. <^r Tva, thee. Dad ami,

1 give (Madhva’s reading is let me give). Iti, thus. (Namely, the

father said “ Be thou dead.”}

i. He said to his father then :

“ 0 father ! to what (priest) wilt

thou give me.” Twice and thrice, (he put this question). The father

said to him “ To Death I give thee.”—4.

MADHYA’S COMMENTARY.

Thus we record in the Gati-Sara :

—

Uddalaka, the grandson of Vajasravas, desiring to attain heavenly regions, gave

away all his possessions, as fee to the olliciating priests. He gave also cows who were

decrepit. The young son of Uddalaka seeing this, said to his father “ Such cows should

never he given hi gift, better give me away to some priest, and thus fulfil thy pledge

of giving cows.” On hearing this, the father cursed the boy.

Am/;e.-—In another version of Yajur Yeda Kafcha Sakha the story is given in these

words J * The boy said—father I to whom shaft thou give me ?” He said this twice and thrice.

To him the father answered in anger : “I give thee to Death. Thou shaft reach the

palace of Death when lie will not be at home. There thou must dwell for three nights

without taking any food. When on his return, he will ask thee, 4 child ! how many nights

thou hast been here T Tell him “three nights,” 4 What didst thou cat, the hast night?’

Thy offsprings.
4 What didst thou eat the second night T Thy cattle. 4 What, the third

night V ’ All thy meritorious deeds.”

This recension shows in greater detail the scope of the curse : which may have been
uttered in some such language as the following Die thou, and going, to the palace of

Death, remain there, though lie be out, tor three nights without any food.
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* Mantra 5.

stfRifrfit sra# stfpTrarir Ram: 1

ftr^f^nmr *Fmmr 11 * 11

qgrf Bahunam, among the many who will die or are dying, 1 being the

first, go to Yarn a. Many will die after I am dead. t*FT Emi, I go. ST^T^:

Prathamah, first, arg# Baiiunam, of many, qm Emi, I go. jpapn Madhyamah,

middle. Among many who are dead, I being the middle, go to Yama. I go

either in the front rank or in the middle of those who are going to the Yania’s

abode, but not the last, for many will still follow me : why should I grieve

about it
;
when death is inevitable to all. npfcKini, what, Svid, else, both

together mean “ Nothing,’’ Yamasya, of Yama. Kartavyam, to

be done, object, necessity. I can be of no use to Yama. Yama is above all

desires and so 1 can be of no use to him, and so my father will get no merit by

giving me to Yama, as he would have got had he given me to some priest.

Therefore, do I grieve, not because I die, but that my death will be of no avail

to my father. ^ Yat, which. Maya, by me, (being given to Yama).

Adya, to-day. Karisyati, he will do.

5.—Among many T go as first, among many I go as middle. What
object lias Yama, which through me, willjie accomplish to-day.—5.

Mantra 6.

w ^ mmm mm i

trI: n ^ u

Anu back, (towards the by-gone fathers and grandfathers, who stood

firm on their duty of telling truth, &c.) Pasya look, ponder, think deeply.

*PJT Yatha, how, in what way. %4 Pitrve, the prior ones (who have gone before ;

t
the fathers and grandfathers, &c.) Having seen those who have died before

me. irfR Prati, forward. Pasya, look
;
looking also to the fact that others

also must die. I go to Yama without any sorrow, Tatha, how. Apare,

others (men who are alive.) ^ Sasyam, corn. The illustration shows that

there is never absolute annihilation like the breaking of a pot, but a mere
change of form. The grass grows so long as the root is in the soil. So the jivas

are rooted in the Lord, ff Iva, like. Martyah, the mortal, the man.

Pacbyate, ripens, decays and dies or becomes cooked, becomes mature, fitted.

g^apt^Sasyam iva, like corn, tsrrsrraw Ajayate, springs up, appears (Madhva
reads Stpfif without W-) f*: Punah, again (as birth and death is the fate of

all creatures, I feel no grief by being given to Death— to one whom 1 must
meet some day).

Note.-Look at those who have died before me, so also look round on those others
who are now dying and will follow me and thus learn that the mortal man matures and
dies like the corn, and is born again like the corn.

'
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6.

—Look at those who have -died before me (Nachiketas) and also

at those others who are now dying and will follow me
;
and thus

learn that the mortal man matures and dies like the corn, and is born

again like the corn.— 6.

Mantra 7.

%sr^PT?C* Vaisvanarah, fire, (like fire.) srmrm Pravisati, enters. WFTFT

Atithih, a guest. srrgpjr: Brahmanah, a Brahmans. Grihan, in the houses

(as if burning the houses.) 3^? Tasya, of that (burning) Frit Etam, this (offer-

ing of water for the feet, seat, &c.) stfriScT Santim, peace (or quenching.)

Kurvanti, they do. Hara, bring fetch, take %TOrT Vaivasvata, O Vaivas-

vata, the son of the Sun. LJdakam, water (for washing the feet of Nachi-

ketas.)

Note.—-(Then Nachiketas went to Yam a; Yaraa had gone to another place and was

not at home. The wife of Yama offered welcome and puja to the guest. But Nachiketas

said “ The host not being* at home I cannot accept these at your hands.” Nachiketas

thus remained for three days without food. When Yama returned, his wife said to him.)

7.

—Like fire a Brahmin guest enters the house. The wise quench

it thus by peace-offerings. Fetch water, 0 Yaivasvat.— 7.

Mantra 8.

si imn
wam Asa, hopes, the desire to obtain an object which one has not.

Pratlkse, expectations: such as— this will take’ place after such a time. %*r?T

Sanigatam, friends. §rp|T Sunritam, good opinion of men, good report. =cf Cha,

and. I^tapurte, istam pur t am. The lengthening of the vowel 3T of is la

into 9EIT ista is by Panin i VI. 3. 137, Ista=sacrifice, purtam= cbarities, the fruit of

religious sacrifices, viz., Deva-loka and the fruits of his public charities or secular

liberal it}q vtz.
}
Pitriloka. Putra-pa&un, sons and cattle. *q* Cha, and.

^qi^Sarvan, all. Etad, this, the sin of fasting. Vriukte, destroys,

deprives. Purusasya, of the person. Alpamedhasah, of small

understanding, foolish, Yasya, whose (house;. Anasnan, without

eating food or without experiencing. Vasati, dwells. grr&FW : Brahmanah,

a Brahmin. *t| Grille, in the house.

8. .All his hopes and expectations, friends and reputation, the fruits

of: religious and charitable deeds, sons and cattle perish, in the house,of

that man of small intellect, where dwells a Brahmin without any food;— 8,
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Mantra 9.

rs .
^

r .

f\ S, r,_gy.Sr^ a . _ 1

TcT^T I

5CiT^r%%s^i swsrfci #r-wTFt#s=r imi

f?r^; Tisrah, three, *r4b Ratrih, nights, three clays. ^ Yat, as, because,

or fjavatsi, or h thou hast dwelt rf> Grthe, in house. % Me, my.

WIWH Anasnan, not. eating, Brahman, O Brahmana. Atithih, a

guest. Namasyah, venerable, worthy of salutation, honorable. ?Fr:

Nam ah, salutation, hail. % Te, to thee, Astu, let be. Brahman ! O
Brahtnana. *31% S vast

i,
an indeclinable, prosperity, welfare. % Me, to me.

3T*g Astu, let be. Tasrnat, therefore (because you temained without food

three nights, I became guilty) or tasmat prati ciTg “in order to remedy

the evil effect of that.” srfiff Prati, for each (night) or in order to

remedy. Trin, three, Varan, boons, Vrinisva, ask, elect,

choose, take for thyself.

Ik Because in my house, 0 Brahmana ! thou, an honorable guest

hastdwelt for three nights (without iood) so let there be salutation to

thee and. peace to me and therefore risk three boons, one for each night

passed without eating. — 9.

MADHYA’S COMMENTARY.

That youthful Brahiuaeharin went to Yama’s abode. Though the wife of Yama
offered him food and ai-ghya with all due honors, he did not accept them. When Yama
returned she said to him- Fetch water. On being so addressed, Yama brought water,

ami doing honor to the young guest, gave him three boons. These were (1) reconcilia-

tion of his father towards Nachiketas and the forgiveness of Nachiketas’ sins (2) the know-
ledge appertaining to llari dwelling iu the Nachiketa. Fire sacrifice. (8). the knowledge

that Vis ftu dwells in the Muktas and controls them too. These wore the three boons.

This we find in the OatBBara.

Mantra 10.

TTTww^^rfm ipOTTwr ^ pj- n? on

Santa- sankalpah, calm of thought; having no anxiety as
regards me, i. e, my lather should be free from anxiety on my account—not
troubled with the thought 11 how is my son faring m Yama’s abode;" free from
doubts (regarding my fate). Sumanah, quiet in mind, tranquil in heart.

SOT Vatiid, so, as that, Syat, he may be. Vita-man rub, free from
anger, JiNpr Gautamah, Gautama (my father of the clan of Gotama.) J*r

Ma abb
i,

towards me. Mrityo, (^) Q Death ! Tvat-prasris.
tarn, by thee dischatged ot sent back (towards home), ij; M§., me.
Abhi-vadct, bless (me), greet me, [or qr 3rfJr = *rr sn^ towards me, he may
speak, as one who recovered his memory], Piatitah, assured in mind,
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remembering, assured of (soul-identity, not thinking that the coi pse has been

obsessed by some elemental, and thus may not shun me, as people ordinarily

do in Cuses of persons recovering from death), Etat, this.

'Fray an am, of the three, snjH Prat ha main, first (^TFSf)* Varam, boon. sjagr

Vrine (snsppf) I ask or choose.

10. < > Death ! Let my father Gautama be calm of thought, pleased

in mind, free from anger towards me, and when sent back by thee, may

Ire recognise and greet me with old affection. This is the first boon

! ask for.—Kb
*

Mantra ii.

wgk-w x r . ,-CN — >mT SfrfHT j

spqr Yasha, a>. Purastat, before, or a person coming back from

sojourn in another city, ^rtrff Bhavita, will be. sr^ffcL Pra 4 itah, assured or

recognised with old affection. Auddalakih, the son of Uddalaka;

or Uddalaka. irr^r%* AfuiVih, the sou of Arun a or Arana (mother). Son of two

fathers, according to Sankara. The son of the father called Uddalaka and the

mother called Arana, according to Madhva, of the clan or Gotra of A run a.

Jiff-sr??5 ; Mat-Prasristah through my favour, or (when you will be) sent

back by me, Sukbam, peacefully, with tranquil mind. * r*fn Ratrih, nights.

mmt Sayita, will sleep. Vita-manytih, free from anger. c<rf Tvani,

thee. ^{%wr^L)adrisivan, seeing, having seen, Mrityu-mukhat, from

the mouth (or proximity) cf 'Death. !2r*$Tfi Pra-muk tarn, freed fully.

11. As beloved thee before, so also Auddalaki Arimi will even now
love thee. He will have pleasant sleep in nights, and free from anger

towards thee will see thee freed from the mouth of death and will recog-

nise thee when tliou art sent back to kirn by me.—11.

Note.—(You) being dismissed by me, will be recognised {by your father), as (a person
returning home) from another city. The son of Uddalaka will be free from anger, having

seen thee freed fully from the jaws of death.

Mantra 1 2 ,
d

^ m% ?rm ^ m ii ^ \

sfMtwff mm ii^ii

Svarge, in the heaven (the loka of Visum S varga is equivalent to

Moksa here %% Luke, world. ^ Na, not. vpsf Bhayam, fear (from disease,

&c.) Kinchana, not the least Asti, is. iFfsr Tatra, there (the Heaven-
World r c^Tvam, thou (() Death, art not there). *f Na, not. jaraya, by

decay or old age. Bibheti, is afraid, /. e.
t
the inhabitant thereof, ^
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Ubhe, both, ?fMr TirtvA, crossing over, leaving behind. ^FTrar-f¥n% As^naya-

pipase, hunger anti thirst. Jtrran%^. ^katigah, out of the reach of sorrow,

being above sorrow, free from mental pain. Mod ate, rejoices, experiences

pleasure. Svarga-loke, in the heaven world.

12 . in the Heaven-world there is no fear. 0 Death, thou art not

there, and decay does not frighten one. Crossing over both hunger and

thirst, the sorrow-transcended rejoices in the Heaven-world.—12 .

Mantra 13.

u smtf i
\ '** C\

t% €w \\%\\\

^ Sa, lie. r# ivarn, thou, /. your honour. Agnim, the God Mari under

the ^ designation of Agui, as He is the Foremost (Agrva). *cRC Svargyam, who

is the means of attaining heaven. that whose purpose is Heaven.

The affix q is added by the Vartika to Panini V. 1. in. Adhyesi, thou

k nowest better than (adhi=more) any. Mrityo, O Death ! 5(-srft Pra-bruhi,

tel! fully, speak or describe, Tam, that or this (the Fire on the altar which is

called Hari.) ^raddadhanaya, to the faithful. To me who desires

moksa. Mahyam, to me (who desires heaven. Not merely because it

leads to heaven, that this Fire sacrifice should be learnt j but because it further

leads to Mukti also, as follows). Svarga-lokah, the heaven-world-

dwellers. Those who live for one Manvan tara in the Svargaworld, and obtain

afterwards Mukti there. Those who get Krama Mukta— liberation after dwell-

ing in" Svarga. Amritatvam, immortality, Mukti or liberation.

Bhajante, reach, attain gradually, Etad, this (science of Fire.) fgrfRH

Dvitlyena, by the second, or second. Vrine, I choose, I ask. Varena,

by the boon.

13. 0 Death ! thou verily knowest the Heaven-giving Fire; teach

that to me who have faith. The dwellers of Heaven world enjoy immor-
tality. This as the second boon I choose.— 13.

Mantra 14.

5r%srfrfit srawRti

sr%gf

F Pra (an upasarga, qualifying Placed out of the context as a Vai-
dika form). % Te to thee. stfrr* Bravimi, I tell, explain h? Pad, that, the know-
ledge desired by thee. ? u, which alone, thou hast asked). % Me, from me or from
my (words) ftwtq Nibodhn, un erstand (with concentrated mind), know, learn

Svargyarn, heavenly, leading to heaven. The instrument
of attaining heaven, Agnim, the God Hari -called Agni—or Hari in Fire.

sTfafgpr: Nachiketah O Nachiketa, q-srpt^ Prajanan, (1 who) know (this fire) well
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thoroughly, oAoanta-Iok&ptim, the means for the attainment

of the un-encling world or the Heaven-world or the world of Visnu, Lit.

Infinite world-attainment. By whom the world, of the Infinite is obtained or

by whom the endless world is obtained, At ho, also, moreover
; after

reaching the Heaven-world. srifr^m. Pratistham, the support (of worlds in the

form of Virat, the cause of the maintenance of all worlds. flf% Viddhi, know,

cfi^Tvam, thou Etam, this (Fire). The Lord, Nihitam placed, com-

pletely placed, hidden, Guhayarn, in the cavity, in the cavity of the heart

of all creatures.

14. 0 Naehiketas ! I know well this Heaven giving Fire, and

will describe Him to thee

—

learn that He is the Giver of the eternal world,

the Support (of the universe), and Dweller in the hearts of all crea-

tures.

—

14.

MADHYA’S COMMENTARY.

The word * Agni ’ is the name of Hari, because He is the Foremost (agrya) of all*

He abides in the Naehiketa Agni. The phrase Ankntaloka-ap t i li means the instrument

by which one reaches (aptih) the region (loka) of the Infinite (Atlanta) : or the means by

which one reaches the eternal (Atlanta) region (loka). The ananta means Visnu —and so

ananta loka means the Visnu loka. Or anauta may mean eternal, and so ananta loka

will mean the endless or eternal region. The word pratistha means “ the foundation

of all regions.” Visnu who dwells in the heart of all beings is the great Pratistha or the

Foundation on which all the Universes rest.

Mantra 15.

*it fg^r qrgtfhjf i

^^ gs: linn
Lokadim, the source of the worlds, the beginning of all the worlds

as being their cause, the cause of the worlds. Agnirn, the Lord Hari

dwelling in Fire. Tam, that (fire about which Naehiketa had questioned) or

Hari who is in the heart and called Agni. Uvacha, he (Yama) said.

Tasmai, to him (Naehiketas). m: Yah, what, i. e.
y
the particular natures,

Istakah,brick's, that is, the Devatas to be invoked. Yavatih, how many
(in number, i. e,, 360.) Va, or, and. mt qr Yatha va, and how (they are to be

known) or how muclYthey should be [quantitatively), g* Sa, he (Naehiketas).

^ Cha, and. Api, also. Tat, that nature of the Lord .which was told by

Yama. Pratyavadat, uttered again, repeated, Yatha-uktam,

as it had been told (to him by Yama). wr Atha, then (because of his aptness

in repeating it or after the repetition. Asya (pleased; with him (Nachike-

tas). ^5: Mrityuh, the Death, Yama. Punar eva aha, again

then said (in order to give another boon over and above the three), <p-:

Tustah, pleased.

15. Yama tolcl him about that Fire who is the cause of all the

worlds, and what the nature of the Devatas are, how many (they are in
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.number), and how (they are to be known). Nachiketas repeated that as

he was told. Then Yama, being pleased (with his aptness) said

again.— 15.

MADEVA’S COMMEXTARY

.

The word “ Lokadi ” moans “ the Beginning of all worlds.” Hari Is verily the great

hegirming or source of all worlds. By knowing Him one certainly attains mukti. The

word Lstakidi or bricks here mean the devatas. As says a text : “One becomes free from

the fetters of karma when he understands rightly the number 360 which represents

Vismi, the complete circle called also the Brick or angle devata.”

Note.—-Was this altar made In the form of a circle consisting of 360 bricks, each being

an are of one degree : the whole circle being called Visnu and each brick an istaka

devata? lathe Aitareya the number is 1080 or 3x360 in which case each brick would

represent an are of 20 minutes.

Mantra 16.

mmt wi #rtfsi *^r: i

mm ^rtmfsr: 4m uirt
rP£ Tam, to him (Nachiketas). Abravit, (he) said, rffzprrajj: Pri-

yam&nah, pleased, being satisfied (at finding him an apt pupil),

Mahatma, the Great-Souled, the generous : the high-minded. zfc Varam, a

(fourth) boon, rpr Tava, to thee. I ha, here (because 1 am pleased with

thee) or here (relating to the Fire Altar). Adya, to-day, now.

Dadami, I give. “Let me give.” Bhuyah, another (other than the three).

Tava, thy (Nachiketa). qq Eva, alone, Narana, by name (known or

called after thy name, as Nachiketagui). ¥rf%<nr Bhavit.a, will be (famous) or

let it be. Ayam, this (whose bricks, &c., have been detailed above).

Agnib, fire. srfgr Sriukam, necklace, chain. =qr Cha, and.

Im^m, this. AnekarOpam, golden. Lit. having many forms.”

iJOT Grihand take, accept.

16. Being pleased, the high-minded Yama spoke to him:—“Let

me give thee here another boon to-day. By thy name alone this fire

will be (known among men). Accept also this golden necklace.”—16.

MADHYA’S COMMENTARY.

The word “aneka-ritpam” means ‘golden; and not multi-form.’ For the Lexicon

says ‘The word bahu-rupam means gold.’

In the Pa&rna-Puraiia also it is stated

“

The Lord Yama being satisfied with the

aptness of Nachiketas in reciting the teachings faultlessly, named the Fire after Na-

chiketas and gave him also a necklace of gold.”

Mantra 17.
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Tri-Nadi iketaj*, he who has performed ' thrice the N&chiketas

fire-sacrifice
;
the proper grammatical from is... .N&chiketasah ;

the elision of

is a Vedic irregularity. j%i%: Tribhih, with the three Vedas, Rik,' Yajus and

Saman. tr® Etya, having obtained. Sandhim, alliance, not acting against

the three. Tri-karrna-krit, three-duty-done, t. e.
f
who has performed

the three duties, sacrifice (Yajila), austerity (tapas) and alms-giving (d&na).

Tarati, passes over, crosses over, becomes free from
;
overcomes,

fc^Jaunia mrityu, birth and death. Rrahma-ja-jham, Veda-revealed-

all-knovver, i. e.
%
the omniscient Visnu. Brahma= Veda ;

He who is revealed

(jayate) by the Vedas is Brahma-ja, namely Hari. j ha= Omniscient, He who
is revealed by the Vedas and is Omniscient is Brahma-ja-jha. ecsir Devam,

God (because lie illumines all, knows ail, or because he sports in all, the whole

universe being his playground), divine. idyam, worshipped, praised

(by Bralmici, &c.) Viditva, having known, Nichayya, having

realised, discriminated, having reflected over, understood, Imam, this,

strife Santim, peace, liberation, moksa. Atyautarn, everlasting, extreme.

iTfrf Eti, goes to, attains, obtains.

17. lie who has performed the Nachiketas sacrifice thrice, and

lias discharged the three duties and has attained harmony with the three

Vedas, crosses over birth and death. Having known and realised that

adorable God who is omniscient and revealed by the Vedas, lie attains

everlasting peace.—17.

MADHYA’S COMMENTARY.
The phrase “ having attained union with the three ” means haring attained union

with the three Vedas, L <?., the Rik, Yajus, Saman (and Atharvan). Who does nothing

opposed to the Vedas. Who knows the true nature of the Lord (and the Jiva and Pra-

krit!) as revealed in the Vedas. The phrase “who has performed the three duties”

means “he who has performed Yajfia (sacrifice), dana (alois-giving), and tapas (austerity).”

As says the Gita *

“ Acts of Sacrifice, gift and austerity should not be relinquished, but should be
performed /* (Gita, XVIII, 5).

Note,—The word 4
tapas,’ of course, includes study, &c., See the Bhagavad Gita, XVII,

14— 17.

The phrase * trayam etad’-—“ this three ”—in mantra 18 means (1) the bricks, (2)

their number and (8) their arrangement.

The word “ Brahmjajna” has been thus explained in Nama-Nirukti :

—

“ By Brahman is meant the Vedas, as Visnu is styled Bralimja because the Vedas
reveal Him. That Hari is the Jfia or the knower of the whole universe. The whole
compound word, therefore, means Hari, the knower, whom the Vedas have revealed/’

The epithets “ the Beginning of the Worlds,” “ the Great Foundation or support,”
“ the Omniscient whom the Vedas reveal/’ “ The Infinite World attainment ” and the rest

show that the Agni, the topic of the second boon, means the Lord Visnu here : and not

fire. The phrase “ the Mighty one praised by all hymns " in mantra 11 of the second
Valil also suggests the same idea. In fact, that mantra expressly uses all these words
“ The great support (pratistha) of the world,” “ The giver of endless rewards/’ &e., with
regard to Visnu and not fire, /F
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Note.-—If we. analyse.and compare the mantras 1.5, 16, 17 of the First Yalli and

Mantra 11 of the Second' Yalii, we find that almost word for word, epithets applied to

Agni arc applied there to Yisnu : and thus we infer that Agni here must mean Yisnu.

Thus—
A n an ta-loka-iipbi h (1. 14) = Kainasya aptih (II. 11).

Pratisthani (I. 1. 1) « Jagatah pratistham, (II. 11).

Ananta-loka-iiptim (1. 14) = Krator anantyam (II. 11).

. Tarati janma-mrityu (I. l7j = Abhayasya param (II. 11).

Brahma-;ja-j-fiam (1. 17) - Stoma-maha t-u rugaya

m

(II. 11).

The epithet u urugaya ” (IT. 31) is a well-known designation of the Lord, and means

“He whom the Great Ones Sing.” So also the epithet “ placed in the cavity ” (1, 14)

applied to Agni is the specific attribute of the word Yisnu, and so the Lord Agni there

must mean Yisnu. Nor does one attain the endless world by the mere knowledge of Agni

as fire, or Fi re-god, but the knowledge of the Lord alone gives such position. For we

find in the Bin. Up. TIL 8. 10, it stated expressly that a diligent performer of fire-sacrifices

fails to reach the endless world if he is ignorant of the Lord.

“O Gargi ! He who offers oblations to Yaisvadeva, &e., in this world or gives alms,

or performs sacrifices like asvamedha, &cM or undergoes protracted penances for thou-

sands of years, but does not know the Imperishable, reaches the world which has an end :

and never the endless world.”

Moreover, where the primary meaning of a word gives a sensible and reasonable

interpretation, it is not proper to take the secondary meaning. The primary meaning
of the word ananta-loka—the endless state—is Mukti and not Heaven. Swarga is only a

secondary meaning of this word. Nor is the knowledge of Fire a direct means of mukti,

it may lead indirectly to Mukti : while the knowledge of Yisnu is the direct means of

Mukti. For this reason, too, the word Agni must mean Yisnu, here.

Mantra i8.

H ^fTRTT-Wf: spfm \\\m\

Trinachiketas, he who has thrice performed the Nachiketa

fire-sacrifice. Trayam, (mm m %m\ srajfal mt 3T m &

m

the three (the bricks, their

number, and arrangement. That is, Visnu the Devatfi of the bricks, their

number, i.e,
t 360, and their attribute). Etad, this. Viditvfi, having

known. g: Yah, who. Evam, thus. RFgR Vidvfin, the wise, who knows
Visnu in the Nachiketas fire. Chinute, accomplishes.

Nachiketam, the N&chiketa dhyfina who makes the Fire-altar in the shape of a

falcon, tortoise, &c., with (the bricks). ^ Sa, lie. Mirtyu-pasan

WIIXTFO the death chains, i.e.
t

the wheel of birth and
death. gpjp Puratah, first. Pranodyah, thrown off, shaken off.

1

jjjok&tigah, passed over sorrow, beyond the reach of grief. Modate, rejoices.

Svarga-loke, in the Heaven world, the world of Hari. In Visnu
who is essentially all bliss, knowledge and illumination.

18 . That wise Three-fold-performer of Nachiketas sacrifice, who
having known these three, thus performs the Nachiketas meditation,



having thrown off the toils of death lurking in the heart, transcending all

sorrows, rejoices in the Lord Visnn, and thus is liberated.— IS.

Mantra i<>

cftw stw^rt w

i

iwNni t *

irq*: Esah, this. % Te, byr thy (name will be known). ;sn?P Agnih fire

?rf%%rr* Nachiketah as Nachiketa fire. Svargyah (^frr^rPT#) heavenly,

leading to S varga. ^ Yam, which (fire.) A vrinithah, thou didst

ask or choose, Dvitiyena, by the second, ^hrr Yareiia, gift, boon.

frfi^Etam, this. Agnim, fire, Tava, tlvy, />
.,
by thy name alone, irf

Eva, only, Pravaksyanti, will call, "sr^rra: Janasah, people. Tins is an

archaic from of plural. Tritiyam, third, qfc 'Varam, boon. s=ff%%cr;

Nachiketah. O Nachiketah. spiffs? Vrnihhsva, ask, choose

Note.—O N&ehikefcas ! to thee this Heavenly Fire has been taught, which thou didst

ask by thy second boon. The people will call this Fire by thy name alone*. O Nuehiketas,

ask the third boon.

19. This heavenly Fire which thou didst ask for in thy second boon,

will be known by thy name as Nachiketa Agni. People will call this by

thy name. O Naehiketas ! ask the third boon.—19.

Mantra 20.

SUo H

vr Ya, that which (well-known), Iyam, this. Prete, about the dead

and the liberated. The wise say that the God rules not only living but the

“dead” and the men who have become fully liberated
;
the unwise say the

“dead” and the liberated” are not under God’s control. 'The word preta

literally means “gone (ita) fully (pra)”-— and thus the “dead” are preta in a

secondary sense, for they return after enjoying heavin. Vichildtsa,

doubt, Manusye, about men (who are dead or liberated.) it should be read

along witli prete, i.e., sr% about the Preta Men. Asti iti

eka, “Is” say one. Some wise one say that there is a God who rules and

controls the souls of the dead and the liberated. ?r sri

I

^Tt% fHT ^ Na ayam

asti iti cha eke, “and it is not” (say) the others. That God is not the ruler of

the souls of the liberated The Liberated is equal to God, and Free, ?£<?<*;

Etad, this doubt. Vidyam, I may know, ?rgpte Anu&stah, taught, in-

formed, instructed. Tvaya, by thee. ?rt Aham, I. miW Varanam, among
the boons, Esah, this. Varah, boon.. Madhva’s reading is spf “chosen.”

Tritlyah, the third,
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Xotr .—There is this doubt, when a man dies, some say that the soul exists, others

that it, does not. May -I know this being taught by thee. Among the boons this is the

third, (tSunkaiM).

20. Some say that the Clod controls the dead and the (liberated)

jivas, others say that He does not. Therefore this doubt lias arisen. May

I know this being taught by thee. Of the boons, this is the third that I

have chosen.—20.
.Vuti?.—There is this doubt regarding (the condition of the) man in moksa, some say

them is* (still am Individual self or form or centre in Moksa) others say it is not* May I

learn, being taught by thee, this (true nature of Moltsa). Of the boons, this is the

third.
'

'

Note,'—The meaning generally given to this question is—some say that there is such a

thing as an atman, which survives after death, and which is distinct from body, senses,

inanas, and buck! hi, while others say there is no such entity as atrmi. This is a subject

which we cannot know either through perception or through reasoning, hence the neces-

sity of revelation about, it. This interpretation is set aside by the commentator. The

question is not about the survival of Personality after death, but about the nature of God
and the Liberated jiva, and their inter-relation.

MADHYA’S COMMENTARY.
The wise say that the Lord controls the embodied and unembodied the bound as

well as the liberated jivas. The ignorant say that He rules only the living and those

souls which are bound, but over the liberated He exercises no control. They are per-

fectly free. Let me know, 0 Yama, the true nature of the controller. Teach me this.

That the question is about this Controller, and not about the survival after death,

Is also clear from mantra 4 of the Fifth Yalli 41 Wliat remains when this soul, the dweller

in the body, gees out leaving the sense body (at death)
;
and is freed also from the subtle

body fat MhktiJ. This is that Indeed.” This question also shows that the Lord dwelling

in the Freed Ones is the subject of enquiry. The word there is “ Vimuchyamansya

‘‘completely freed”-* that is, the soul that has shaken off even the subtle body. The

Mukfci alone can be called vimuehyamanam, t. visesena-mochanam : merely physical

death is not called vimuehyamfuiain. Of course, Yama in I. *25, says “ do not ask me about

death (maranam)." But that does not show that Nachiketas asked about ordinary death.

The word maranam or death is applied to the Freed Souls also for they had been under

the control of death. In V. 41 there are, two epithets used, visramsamanam and vimuch-

yamanam— the first means, to throw off the dense body, the latter to discard the subtle

body. If both meant leaving off the dense body, tliere would be tautology. So the use of

these two epithets in that verse also proves that the enquiry really refers to Muktas
ami not the ordinary dead.

[The second and the third questions both relate to the mystery of the Lord. Yama
answers the second question very promptly, but the third he answers with great reltic-

taucej The reason for this is thus given in the Tattva-Sara A person who knows
the Supreme Self in a general way, as residing in Agni, but does not know the Lord
particularly, as residing in the heart of all jivas even when they are freed, and who is

ignorant of the fact that the Lord is also always the controller of all Mukta Jivas and
that He possesses super-relatively excellent qualities—a person who is thus ignorant of

the greatness of Bari does not get Mukti. Therefore Yama answers the third question

with great reluctance, in order to show that the question implies a great mystery. Still

by knowing the Lord as residing in Agni there accrues an increase of happiness in the

Mukta state. Therefore the third question is separately put.”
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Note.—-The second aud the third questions both relate to the Low!: but the know-
ledge of the Lord as the indwelling spirit of Mre does not alone lead to Mukti, lienee

the necessity of the third question. It is the knowledge of the super-excellent qualities

of Hie Lord as described in answer to the third question, and the knowledge that Me is

the Controller of the Mukfca Jjvas also, that leads to salvation. In the state of Mukti
there Is happiness, but this happiness Is considerably '-enhanced if one possesses the know-
ledge Implied In the second question also. In Tall! o. Mantra 7, the Sruti recites “ Some
jivas ready for birth go into the womb and obtain a body, others enter into immoveable
object, according to their action and their knowledge.

5
’ Then the Sruti goes on to declare

in the next Mantra i-

—

4S He the Lord who is awake in those who sleep, shaping one desir-

ed object after another—that is the bright, that is Brahman, that alone is called the

Immortal/’

This also indicates that the Lord dwells in the jivas; and as this is said in answer

to the question put in Mantra Y. 4, we conclude that the question there also was about

the Lord and His control over the jivas, both bound and free. Otherwise there would be

no relevancy between the question and the answer. In the third boon of Nachiketas the

question relates to Mukfca Jivas only, while in Y. 4. the question refers to all jivasyvhether

bound or free
;
in the third boon^ &e., the word used is prate, which means the ‘dead*

as well as 4 Mukta/ So that question is confined to the enquiry whether the Lord con-

trols the 4 dead * and the 4 free’ : while the question in Y. 4 relates to jivas in general,

whether alive, dead or free. Thus there is no contradiction between these two.

In V. 6 also Yama says 44 Now I shall tell thee about that mysterious ancient Brahman

how He, the Supreme, governs the dying and the dead/’ The same idea is more definitely ex-

pressed in the Bruhmamia Parana;-—4
* The mysterious Supreme Brahman, though dwelling

in the dying and decaying bodies of the jivas yet He is awake in all the jivas whether

they be asleep or not/’

Mantra an,

• Devaih, by the Gods, by the sages. Atra, here, with regard to this

matter, the subject of thy question whether the liberated are absolutely Tree*

or still remain under the control of God, 3srfqr Api, also. doubtful,

undecided. Pur'S, before, in former times, h Na, not, f| Hi, because.

Sujneyain or sppp well-understood or easily understood, Antih, subtle, qsf

Esa, this Atrna. qpf; Dharmah, the upholder— the Lord upholds or is Dharaka of

all, therefore He is called Dharma. ^ Anyatn, other, sr Varam, boon,

Nachiketas, O Nachiketas. Vrinfsva, choose, m Ma, far) me. The

two m both denote negation in a strong and double form, do not press, i, e.
f
do

not press. Ma, not. Uparotsih, press as the creditor presses the

debtor to discharge the promise, Ati, an upasarga to be connected with

5T 1 m Ma ; Hf nf^) to me, not. Srija or let go this boon, qqv

Enam, this boon.

21. This iqueMiou; was left 'undecided even by 'the gods of old,

because it is not of easy comprehension. This God is subtle fund of im~
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ifested nature). 0 Nacliiketas ! ask any other boon. Do not press me.

? me from this (pledge of answering thee).

—

21.

MADHYA’S COMMENTARY.

The word “Dimrimr* here means the supporter, He who upholds all the worlds.

Nobv~Ab»;mt this t he devas, even of yore had their doubt because it is not easy of

standing because this Lord is very subtle. O Nacliiketas ! ask another boon, do not

tne
;
let go to me this boon.

MaNTARA 22.

to %%i%r%w to to totm i

^ * 55V% STRft ^
Devaih, by the Gods. 3TwT Atra, in this matter, A pi, even.

Vichikitisitam, doubtful or liad doubted, fto Kila, verily. I hear

Thee, 0 Death, that devas had even doubted about it. ^ Tvam, thou. xf

and. tor Mrityo, 0 Death. ^ Yat, because, n Na, not. Sujrieyam,

understood. The nature of the Lord is not easy to understand. Atha,

if. Yakta, speaker, teacher, xc Cha, and. Asya, of this or the

iff of my question. rcfr^SR Tvadrik, like Thee. Any ah, another. ??

hot. sp-g: Labhyah, to be found even after search among the learned

ft Na Anayah, not any other, qn Varah, boon. Tulyah, equal, like.

Etasya, of this, Ka^chit, whatsoever.

22. 0 Death ! because even thou sayest The devas even verily had

its about this and it is not easy of understanding’—(therefore that

6 boon which I ask), because there can not be found a teacher like

\kor is there any other boon equal to it.—22.

jjtfte*—(Nachikefca said) O Death about this certainly of old the devas even were ia

;'and thou also sayest that it is not easy of understanding : of this truth, a speaker

no other can be obtained, therefore, like this there is no other boon*

Mantra 23.

f^rto itor to tor 11 ii

Satayusah, centenarian, or who lives hundred years,

utr&n, sons and grandsons, Vrinisva, choose. Bahun, many,

ton, cattle. Hasti, elephants. f|^fs
Hiranyam, gold.

rses. to Bhumeh, in the earth : the ablative case here has the force of

>ve, Mahat. wide, very broad, 3rra*?FT Ayatauam, abode, that is,

e. fniN Vrinisva, choose. *3$ Svayam, thyself. Cha, and. tor
(thou), Saradah, autumns or rains, spra; Y&vat, as long as.

!si, thou wishes! to live.

3.— (Tama said) choose sons and grandsons living for a hundred
r

; choose many animals, horses, elephants and gold. Choose a wide



1 VALU, 25 17

empire on earth and live, thou thyself as many autumns as thou dosir-

est.—23.

Mantra 24.

m%%cr^hfw mnm ^rriro ^rftr \w\\
qg^jEtat, this. Hrif Tulyam, equal to, like. Yadi, if. ?p|% Manyase,

thou thinkest. ^ Vararn, a boon, c[3#sf Vrimsva, choose, Vittam, wealth*

T^vRzfifct Ch.ira-jivikain cha, and the means of living long or long life.

MaluVbhurnau, king of a mighty empire/ . Nachiketah, O Nachiketas !

^ Tvam, thou, rrfq Edhi or M. be (Imperative of^ to be). “Re

thou (born or a king) in a big (or) sacred land.” Or he word “edhiV may he

derived from itvj ho increase' and then, rrfq would mean ‘increase/ that is

‘be thou prosperous as ruler of a great empire, ^TRF kamanam of desires

(divine and human},, amongst those who are wished for. c^ff Tva, thee,,

Kama-bhajam, enjoyer, sharing in desires, worthy of having objects of desire,

a sharer amongst those who are desired, i. e.
t
One of the “adored” or “desired

ones” of earth. qRftffS Karomi, I make (for I am One whose will is never frus-

trated),

24

—

If thou thinkest (there is) any other boon like this, choose

that also. Choose wealth and long life, 0 Nachikefa, be thou a king of

wide world. I shall make thee an object of desire even to those whom
the' world desires.

—

24,

Mantra 25.

% % f&TT vmmn \

w: srwr;frcT i

srfe^r wm sn^pn^’: urv,

Ye Ye, what what, i. em) what-so-ever. Kamah, objects of desire

or solicitation, Durlabhah, difficult of attainment. Martyaloke,

in the mortal world, in the Bhur-loke or in the human body, Sarvan.

all those, cftRR Kaman, desires (or objects of desire and solicitation).

Chhandatah, as desired, according to (thy) measure, as wished. Prartha-

yasva, ask thou. f[%: Imah, these. srt: Ramab, women, lit., delight-givers,

charmers, fair ’maidens. HOT* Sa-rathah, with chariots, or seated on chariots.

Sa-turyah, playing on musical instruments. ^ Na, not. j% Hi, verily.

fOTti tdrigah or Idrisi, like these. : Lambhaniyah, to be obtained, to

be got. Manusyaih, by men (or mortals), OTW Abhih, by these, damsels.

mi iTrlFFb Mat prattabhih, by me given, Paricharayasva, be served

by them
f
cause them to wait on thee. Nachiketah, O Nachiketas

3
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Maranam, death (the question relating to the nature of God as He is among the

dead and dying). About the dead and liberated persons and the Lord living in

and guiding them, ttr Ma anupraksth, thou shouldst notask, do not

ask.

25 .-—'Whatever desires are difficult of attainment in the mortal body,

all those desires, fully mayst thou ask. Take these— fair maidens seated

on chariots and playing on musical instruments, men verily cannot get

like them. Be thou served by these given by me, 0 Nachiketas ! Do

not enquire about the Lord of death and life.— 25.

MADHYA'S COMMENTARY.

The words maranam mamipruksih mean do not presume to tell thee about the Lord

who controls the dying. The word maranam does not mean death here, but the dying.

Mantra 26.

m *TRT ^TWRT mi I

WTT m WTfRrR H Ri IIw

W* Svah, to-morrow (whether they will or will not last till to-morrow
;

things whose existence is so doubtful.) “ not lasting till to-

morrow.” 3RRT Abhavah not-lasting; not-existing, not stable, transitory,

which do not last till to-morrow, Martyasya, of the mortal (man),

Yat, because or these, all these, 9^^'. An taka, O Ender ! O Death ! tr^rr

Etat, this, these sons, &c, Singular for Plural. Sarvendriyanam,
of all the senses. Jarayanti (they) cause decay, wear out

; exhaust

;

take away. The effort in preserving these objects of enjoyment causes the

decay of the vigour of ail senses. The' apsaras, &c., and other sensual enjoy-

ments are all evil. Tajah, vigour, Api, also. Sarvam, all,

sfrRrf? Jivitam, life, “all life”— even aeonic life, living fora Kalpa.

Alpam, short. f*r Eva, even, rff Tava, thy. Eva, even, cff^p Vahah,
chariots, m 'lava, thine. or Nritya-glte oi Nrityagitam, dancing
and singing (let be).

2(1 0 End-maker, all these enjoyments are transitory. They cause

decay of the senses of man. The longest life is indeed short. Let thy
vehicles, thy dancers and singers remain with thee.—26.

Mantra 27.

<3 Jr u ^ iirvsii

Na, not. Vittena, by Wealth, Tarpaniyab, satisfied, made
happy, Manusyah, man. Lapsyamahe, we shall obtain.

Vittam, wealth, Adraksma, when we have seen. ^Chet, if. If or
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when we have seen thee, then certainly we shall get wealth, for life, wealth ,&c
t

are secondary rewards that necessarily" follow the
,

sight of a Great One like

Thee— they need not be asked for separately. Where is the difficulty in

obtaining wealth when we have had the good fortune of seeing Thee, which is

more difficult. Tv a, thee, Jivisyamah, we shall live, stiff Y&vad,

so long (as on the post of Yama art thou the occupant. So long as of my
life, thou art the lord, up to that time I shall live : for thou art the lord of life.)

Igisyasi, thou wilt rule (thou retnainest lord, or art lord of my life). So

long as thou boldest the office of Yama. So long as the lordly authority of

Yama is vested in thee, there is no one who can take away our life, by disregard-

ing thy command. c# Tvam, thou. Varah, boon. 5 Tu, only, verily. %
Me

?
mine, Varamyah, to be chosen, sr Sa, that which I have already

asked. ^ Eva, indeed.

27. No man is ever satisfied with wealth. When we have seen thee,

we shall obtain wealth. We shall live, so long as thou rulest (as Yama).

So that indeed is the boon chosen by me, f ask no other boon.— 27.

Mantra 2 8.

sftsRreb SfR:^T: STSTR^ 1

m tt Rq n

=5fsff^rrr? Ajiryatam, of not-decaying, free from decay. Amritanani,

of the immortals, of the Devas : free from death. Upetya, having reached

(the company), having approached. Jfi.ryan, decaying by not

receiving teaching about the Lord. Martyah, mortal. Where (is) down
going. Going to regions of darkness. Where, ^w: = has been drawn

down. Where has the man who has approached the Immortals ever fallen

down ? Never. He always becomes or remains great and undecaying,

SFWFC^ Prajanan, knowing. It may qualify “ martya ” or Yama; O wise one.

Abhi-dhyayau, reflecting over, meditating over, pondering on. Re-

membering. Wisely understanding. Varna, colour, beauty. Rati,

play, love, the pleasure derived from sensual gratification. Pramodan,

pleasures. Or the pleasures of music (varna) and sports (rati;, Ati-

dirghe, in a prolonged. Jivite, living, m Kah rameta, who delights.

Reaching’ the presence of the undecaying and the undying and (knowing that higher

gifts can he obtained from them than wealth, «&e.) how a decaying mortal, a denizen

of the lower sphere, (can ask lower gifts)? Who can delight in longlife while contem-
plating (the transitory nature of; the pleasures of beauty and love (Sankara).

Knowing (the nature of the Muktas who are) free from decay and death, how can the

decaying Mortal, who has realized (his own imperfections), put any faith in these (apsaras)

constantly meditating over the Radiant Form, the Bliss-of union, who can hud joy even
in the longest (earthly) life. (Ramanuja School).

28. 0 wise .Yama) ! Having ionce) approached .the vicinity) of the

Undeeaying and the Undying where (has ever, a decaying mortal been
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drawn down ? (Even a long life is not desirable for) remembering (the

bye-gone) beauty, pleasures and joy (of dead beloved ones) who can find

happiness in a long life -28.

Mantua 29.

vforfa? Jjwt irfm fit 1

qtei fsngsritsr ^4 nsfft n he. 11

Yasmin, in which, about which, ff I dam, such, this, (doubt

:

whether there is such ruler of the dead and the liberated).

Vichikitsantb people make enquiry or raise doubt, ^pfr Mrityo, O Death!

^ Yat, what. (Madhva has not this ^ in his text). Samparaye, in

the Mukti, In liberation. Hereafter Blessing. Mahati, in the great.

ff| Bruhi, say, teach. ?f: Nah, to us. ^ Tat, that /.&, the essential form

of the Lord who rules the dead and the liberated, g; Yah, what, as. Ayam,
this, Varah, boon. ^ Gudham, occult, deep, secret, hidden. ^35?!%:
Anupravistah, has entered or attained, or is related to. ?r Na, not.

Anyani, any other (boon). Tasmat, than that (boon); or therefore.

Nachiketa, Nachiketas. fJ[rf{% Vrinite, chooses.

29. 0 Death, as with regards to the Great Beatitude (the condition

• of Mukti k they have laised this doubt, that indeed tell thou to us. As
this boon relates to the Hidden, therefore, Nachiketas does not choose

any other boon.—29.

About which (people) have raised such doubts, that (God) indeed, O Death, reveal

thou to us (that we
.
may get) the Supreme Liberation. As (the subject of) this boon has

been kept a secret i so long), therefore, no other boon does Nachiketa choose.

MADHYA'S COMMENTARY.

The words Mahati samparaye mean the Great Blessing, L <?., the Mukti.

sfer smfrsTOm stout u# ii i ii
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Mantra i.

wm 3R 5TRT§T I

mnm RTfWcf |fRS^RT 3-w f*?R II * U

3PT*j Anyat, other, different. *jg: Sreyah, good, the most praiseworthy,

the knowledge of Brahman. The Brahma Vidya, because it brings about

liberation (uihsreyas). Anyat, different, other, 3<T Uta, also, and* qq

Eva or ff Iva, as if, alone, sraj: Preyah, pleasant, tiic objects that give pleasure

such as wife, children, &c, % Fe, these two (the good and the pleasant). 3%
Ublie, both. nffifsr Nanarthe, different objects, such as liberation and bondage.

Purusam, the embodied soul, the jiva. %%rT: Sinitah, bind, Tayoh,

of these two (good and pleasant), Sreyah, the good (the Brahma-VidyA).

Adadauasya, of him who accepts, who clings, Sadhu, mukti

or emancipation, (literally) well, auspiciousuess, freedom from rebirth and

worldly existence, Bhavati, is or becomes. Hiyate, misses, loses

or becomes low (is bound in the chains of rebirtln Arthat, end, the su-

preme object of man, the Eternal, the Mukti. ar: Yah, who. 3 U
f
indeed, ny:

Preyah, pleasant, (wife, children, See.) Vrinite, chooses.

1. Different is the Good and different indeed is- the Pleasant
; both

these towards diverse objects draw down the man. Of these two, for

him who accepts the Good, there is freedom
;
but he who chooses the Plea-

sant, misses the end.—30.

Mantra 2.

mtm firfWiTij w: i

mj fl 1#^w #T%*TRi*$r?r \m
^reyas, good. ^ Cha, and. qq: Preyah, pleasant. ^ Cha, and.

Manusyain, (g$$r> man. qv Etah, (

m

f<=r: It is a compound verb;

the upsarga ^ff is added to the present 3rd pers. Dual from 5 “to go”)
approach. ^ Fan, these two (the good and the pleasant, the Brahma Vidya

and the Kama objects) Dharma and Adharma. Samparitya, fully

understanding, reflecting with mind, fully knowing, literally going round

about
;
examining. Viviuakti, separates, distinguishes (that the Good

causes liberation, and the Pleasant causes bondage). Diiirah, the wise

the discriminating one, Sreyah, the good, the Brahtna-Vidya. f| Hi, 011130

Madhva does not read it. Dnirah, the wise one. (f#^r) Abhi, an

upasarga to be joined to the' verb Vrinite. Acc >rding to Madhva it governs the
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noun preyasah and means " rejecting ” Preyasah, the pleasant.

Vriniie, ch noses. w Preyah, the pleasant. jpgr: Mandah, the dull, the man

of small understanding, devoid of discrimination. Yoga-ksemat

or Yoga-ksenian, acquisition (of new wealth) and preservation of the old
;

the path of samsara. spjftq' Vrinite, chooses.

i. The (.food and the Pleasant both, through past causes, approach

the jiv.it. The wise fully examining them, distinguishes (them). The

wist; chooses the Good over the Pleasant. The ordinary man chooses the

Pleasant objects and their acquisition and preservation.— 31.

Mantra 3.

1

wrr Rwfcr *rfwf ^^tt: \\\\\

H Sa, he (merely emphatic, not to be translated). Tvam, thou.

Priy&n, the pleasures, (objects, like sons and wives.) f&s^qr^ Priya riip&n,

which are delightful and attractive, seeming* pleasant (such as apsaras, <&c.

or houses, gardens, &c.) xf Gha, and, Kaman, desires, pleasures,

objects of desires, Abhi-dhyayan, reflecting, meditating, pondering,

thinking over (their transitoriness and worthlessness). ?rr%%rT: Nachiketah,

O Nachiketas ! Atya-sraksih, hast rejected, dismissed.

Anyat-praksih, (^rjr = sr^w4 HT^h = 3Pn^h H STTfif, ^ omitted as a Vedic

irregularity) thou didst ask the other (about Brahman ]. ?? Na, not, Etam,

this, fff Srifikam, the chain, the fetters. ffrpraT Viltamayim, golden,

Avaptah, didst accept, Yasyam, in which (chain), by which fetters,

Majjanti, sink, fall, or arc attached, bind themselves. 3^: Bahavah, many.

Maimsyah, men, Many men bind themselves willingly in those golden

fetters.

3. O Nachiketas ! Thou having pondered over all desires—the
attractive forms, hast renounced them. Thou didst not accept the golden

fetters with which many a man binds himself voluntarily.—32.

MADHYA’S COMMENTARY.
SrmhUn means fetters.

.Note.—In Mantra 1, 16 the word Sriiikam was already explained as a necklace or
a chain. Where was the necessity of explaining this word here again? The Spinka
there was a golden chain given by Yama to Nachiketas and the latter had accepted that
as an additional gift. But it could not be the same SHiikaui referred to here

;
for here

Yama speaks of a Srifikam which Nachiketas had rejected. Therefore the Srihkam of this
verse has a different meaning from that of I. 10. It means the fetters of pleasure which
bind the unthinking humanity.

Mantra 4.

w&ur m g BrarBr sirar i
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Duram, wide apart, distant, separated from one another by a great

interval Ete, these two. Viparite, contradictory, opposite, leading to

different points. Rspff Visucln, pointing to different directions, going to con-

trary directions. Wf%tT Avidya, ignorance (objects of pleasure), m Ya, what,

qr Cha, and, fR Vidya id, Wisdom (leading to emancipation). That

which is avidyS, /. c., other than vidya, known as a means of attaining temporal

pleasures, and that which is vidya, these two are far apart. fflRrJhata, is

known (by the wise.) or ^ Vidya-abhipsinam or-tain, Wisdom—
desirer, Seeker of knowledge, Nachiketasam,'j\T achiketa. jtr Manye,

1 think, I believe or know. q Na, not. rt Tv a, thee, Kamah, desires

(like Apsaras, &c.) Baiiavah, many. or Alolupanta or

iolupantah, tear away, causing expectation or desire, 'die various Kamas
did not produce any desire in thee, did not attract thee away from the Path of

the Good.

t. These hvo, Avidya and what is known as Vidya, are distant and

wide apart from each other, opposing and different-pointed, f think

Nachiketas to be a seeker of wisdom, for .all these temptations did not

move thee.—33.

Mantra 5.

Avidyayam, in ignorance, in objects like sens, wives, &c.

Antare, midst, ^rfTRn V vrtamanah, dwelling, being surrounded. ^ Svayam,

themselves. v|fcn Dim ah, wise .'saving i we alone are wise'), wise in their own

conceit. qfijFStftL Pandiiam, learned in scriptures, jrrrp Manyamanah, con-

sidering (puffed up with vain knowledge). Dandramyamanah, going

crooked, staggering to and fro. ^r%r% Pari-yanti, gojround and round, wander,

jgjjr: Muclhah, the fools, non-discriminating. Andhena, by the blind, qq
Eva, indeed. Niyamanah, led. Yatha, as, And hah, blind

men.

5. Dwelling in the midst of Ignorance, but thinking themselves

wise and learned, the fools wander about hither and thither, as blind men.

led by the blind.—34.

Mantra 6.

:t sfam: iifitenfti «ira smrara sjsq i

«4 ftvt it sraft gsrs »
s=r Na, not. Samparayah, the moksa, and the Lord. The God as

the means of that moksa or liberation. Prati-bhati, appears, manifests,

(God does not become the object of knowledge). Balam, the child, or who



KAWA-UPANISAD.

is like a child (ignorant and non-discriminating). Pramadyaotam, act-

ing carelessly
;

heedless, whose mind is attached to sons, &c. fqrTOlFr Vitta-

mohena, by' the delusion of wealth. Jfj Mftdham, deluded (surrounded or

enwrapped in Tanias
) m Ayam, this (visible consisting of wife, food, drink,

&c
)

Lokah, region, world. H 3ft1?r Na asti, there is no. qr: Parah, the

other. The invisible World. 113 Pi, thus, qpft Maui, thinking, gq: gq:

Punah punah, again and again. gj^Vasam, control, sway. Apadyate,

falls. *r Me, my.

0. The way to the supreme Liberation does not appear to the

child deluded by the illusion of wealth and acting carelessly. He who

thinks that this world only exists and not the other, falls again and again

under my control.—35.

Mantra 7.

wiw mi fwrOT wmmt ftTcrr fwr«jRr£:n^n
Sravanaya, for the sake of hearing, to hear. What does not become

object of knowledge produced by hearing. Many persons have not the good

fortune of having heard even of the Supreme or the Supreme liberation. !

$rP?

Api, even. argi%: Bahubhih, by many, to many. Yah, who (the God called

here the Samparaya, or Liberator or Here-after). Tire Supreme Self. ?? sr*3|:

Na labhyah, not become the object of knowledge. S^rinvantah api,

even hearing
;
Madhva does not read api. Bahavah, many (others). % Yam,

whom (the Atman). f%^[: Na Vidyuh, did not know (fully or rightly)

Asfcharyah, wonderful, difficult to obtain : rare, Vakta, the speaker who

teaches (Him as He really is), Ku4alah, able, competent (is the person

who after hearing of Atman finds it). Asya, his, of the Supreme Atman.

Labdha, finder, Ascharyah, wonderful. ^frJT Jnata, knower, he

who comprehends, Kusala-nu^istah, taught bv an able teacher,

taught properly or ably.

7. To many the Lord is not even an object of hearing, while many
who have heard of Him do not know Him fully. Rare is the teacher* and

able is His tinder. Rare is the knower, even when taught properly.—56.

Mantra 8 .

Hsu
H Na, not. *TOT Narena, by a sectarian man, by a bigot ora prejudiced man.

Avarena by an inferior, by a person of uncultured intellect. By a person
who studies Vedanta merely to acquire learning, not realisation. Madhva’s

reading Is. Avarah, not excellent, The teaching of a bigot is always an
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avarah proktah inferior* teaching. They always lain! their particular deity

such as Surya, Ganapti, &c., and say Visnu is inferior to the<e. :

Proktah, taught, teaching, description, rnq Esa, this (self), IpRi* Sujneyah or

Suvijneyah, able to be understood well and completely, well under-

stood, easy to be known, Bahudha, lull of many qualities, I lie Lord

possesses many and diverse qualities, because He is All Full.

Chiutyamanah, has been thought upon by the scriptures, &c,, conceived by

the Veda, Ananya-prokte, riot-another- taught, a teacher who does

not see another, any thing (separate irom himself),
_

who imagines '*1 am

mot other than Brahman,
,J who does- not know that he is another and Brahman

is different from him. An Advaitin. A pantheist. An Idealist, iTf^: Gatih,

entrance, going, i.e.
n

full knowledge. ^ Atra (here) in regard to Brahman,

qf Na asti, is not. Anlyan, smaller. The Lord is smaller than

the jlva whose size is a n u (atom), ft Hi, verily, because. A larkyam,

not to be argued upon, not subject of infe ence, inconceivable,

Anu-pramanat, than the jlva, t lie jlva is called so, because it is of the measure

of an atom. Its size is an atom.

8. The Lord cannot be well understood, when, taught by a sectarian,

for he describes Him as inferior to his own deity. Tho Lord, however, is

full of all qualities and has been so conceived by the Vedas. Nor is

the true knowledge of him obtained when taught by ail Ananya (Pan-

theist or an Idealist). The Lord is smaller than the jiva whose size is that

of an atom. He is inconceivable.—37.

Note.—It is not understood well when taught by a person of Lower Intellect, for it

has been diversely discussed (by such scholars without coming to any satisfactory conclu-

sion). When taught by a non-spiritual teacher, there is no going into (understanding) it.

Because it is subtler than the measure ot‘ an atom, and not to be argued.

The sentence ananya prokte gatih atra nasti, has been the subject of different expla-

nations. Sankara gives the following four explanations :
—

1, Ananya -one who does not see another, who sees all as one, an Advaitin. Gatih—

doubt. “When taught by an Advaitin, there is left no doubt about it.”

2. Ananya —not—another, not different from Brahma, the atnni being the same as

Brahma. Gatih —knowledge or object of knowledge. “When taught as non-differenfc from

Brahma, then there remains no other object of knowledge here”—for that is the highest

state of knowledge when the unity of the self is realised.

8. Or gatih may mean Sarasara gatih, going the round of transmigration, “When the

non-otherness is taught then there is no coming back here.”

4. Or the word might be agatih, “ want of penetration or comprehension.” “When
taught (by a teacher who has realised) the non-otherness, then there is no want of com-
prehension here.” For such a teacher does not merely teach by words, but opens the
interior faculty of the hearer, by which he is made capable of understanding the non-
duality.

.

According to Madhva School, this verse means : When taught by a learned but not a
(jhani) person, it is inferior teaching, because it has been diversely discussed and is not
easy of understanding. But when taught by a non-difference-seer (an Advaitin), there is

no knowledge at all (not even of an inferior kind) about it. It is subtler than the measure
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of an atom (and therefore is not subject of perception
) ;

It is not to be understood by

reasoning (and therefore not subject of inference).

The word “anya” should be taken in this verse in the same sense, as in the next

verse. There Sankara explains to mean a teacher versed in scriptures (agamas) not

merely a scholar and a sophist, but a student of sacred science. Ananya therefore

would mean, a person other than such a teacher; a mere learned man, a non-spiritual

teacher. Madhya is consistent in both verses—in verse 9 he takes anya to mean

“another”— he., one who knows himself other than or separate from Brahman. In verse 8,

therefore, “ananya” means one who identifies himself with Brahman.

The Ramanuja School explanation is “The understanding (ava-gatih) which a person

gets about the Afcma, when taught by a person who has realised Brahman and Atom, is im-

possible to be attained when taught by a person of lower capacity. Or, when taught by a

person who has realised Brahman and Atma, then there is no wandering (gatih) in Samsara.

Or ananya may mean not other, he., one’s own self, he., when one tries to learn it by his

own effort, he cannot enter into it. Or ananya may refer to avam of the first line : when

taught by a lower mind there is no understanding of it.”

MADHVA’S COMMENTARY.

The word Ananya means “he who does not realise that the Lord is separate (anya)

and ho is separate (anya).” If such a person teaches another, then there is no understand-

ing of Brahman. Gatih means knowledge. (In other words, the teaching of a person

who is a monist, and does not know the difference between jiva and the Lord, and thinks

them to be identical is anfractuous.) 'While if the “anya” or the person who realises that

he is separate from the Lord, declares Brahman then there is understanding' of Brahman :

as the mantra (II. 9) says : “when declared by an Anya, there is clear knowledge, O dear.”

So also in the Brahma Vaivarta Parana “The man who does not know the difference

between the jivas and Visnn, and those also who follow the teachings of such a person,

can never get Supreme wisdom—;j nanatn—so long as they entertain this erroneous notion.”

Mantra 9.

^ti atur wiwt grtEFirlnT m \

*ff asrafi&iTfa sfsiH5.ii

Na, nut. ijqr Esa, this (understanding or belief about Brahman.)
JTsfifEf Taikenn, by argument (evolved out of one’s own brain, untaught by a spi-
ritual teacher). *rr%: Matih, belief. ?TTWir Apaneya, to be destroyed. There
are two propositions here 9JT and added to the verb tot They are of oppo-
site meanings and so cannot be applied simultaneously to %tr and should be
applied separately. The result is that we get two verbs tgfrrar and ^cf^- aneyd
=bring about : apneya==to destroy. The belief about Brahman is not to be
brought about by reasoning nor set aside by reasoning. jjTtKt Prokta, declared,
taught. Anyena, by another, by a Theist as opposed to a pantheist or an
idealist. By a person who knows “I am other than Brahman.” ^ Eva, verily
even. Sujnanaya, for realisation or Saksatkara, full understanding or
easy to understand, to realise, ffg Prestba, O dearest, nf Yam, which (doctrine
or belief). fg Tvam, tiiou. =srrT Apah, hast obtained, Satya-dhritih,
true resolve, fixed in truth, whose patience is never shaken, ar?r Bata, oh ! an
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exclamation of wonder. Asi, thou art. Tvadrik, like thee.

No bhuyat, there will not be. Nachikeiah, O Nachiketas. 3XST Prasta,

questioner.

9. Tliis belief which thou hast ^> 1
,
can not be brought about nor

destroyed by argument. When taught by the True Teacher the Self

becomes easily realised. 0 dearest ! strong is thy resolution, inquirers

like thee, 0 Nachiketas ! are not many.—38.

Mantra io.

arfr srrfrewi%[ ftsnyi ? °

WFiriH Janami aham, I know, fR $evadhih iti
f

a treasure, a

mine of bliss, Aunyam, the Eternal Brahman (^ = Brahman). The

Brahman known by the letter A is eternal, and is like a treasure, sf f| Na hi,

not verily. STg%: Adhruvaih, by non-firm ones ; by those who are devoid of fixed

faith; by (those who have) not the (knowledge of the) eternal (Brahman) : who
have not firm faith in Visnu. sirer Prapyate, is obtained. f| Hi, because, |f#

Dhruvam, the. fixed one ; the eternal, the Ancient Brahman, Visnu. ^Tat, that.

?Ri Tatah, therefore. *Rr Maya, by me. RRRR: Nachiketah, the Nachiketa

Fire. rr: Chitah, has been laid. Agnih, fire. ^trIh Anityaih, by those

who have Brahman ( )
always ( rst ) as an object of meditation, or those

who meditate on A as eternal Brahman. Dravyaih, substances or facul-

ties (like Manas, &c.
f
as enumerated in logic). ^frI^ ^s%:=-by faculties fixed

on the eternal Visnu called =sr A. Madhva reads anitya-dravyaih RW3fF^lFf%

Praptavan asmi, I have obtained, r^ Nityam, the eternal Brahman.

10. I know that the Eternal Brahman is a “ Treasure and that

the Permanent is not obtained by those who have no strong devotion to

that Permanent. Therefore I even, with faculties (mind, senses, &c.,) fixed

on the Eternal Brahman, have performed meditation on Nachiketa Fire

and have thus obtained the Eternal.—39.

Note.—This shows that Yama knows the Brahma*vidya and all his offerings of wealth,

&c., to Nachiketas was to test his Vairagya and Yiveka. It further shows that the Eternal

Alpha -Lord Visnu—the A-nitya—is a sevadhi—a store house of all sweetness. Vismi is

dhruvam—fixed and firm—and cannot be obtained by those whose faith is shaky and not
firm. With the faculties (dravyaih) fully absorbed in the Eternal Alpha (Anityaih) one
obtains that Eternal.

MADHYA’S COMMENTARY.
The word ^TR^T a nityam is a compound of R£R I The word W means Visnu so

% R?ER means the Eternal Visnu. He who has Visnu for his sevadhi or treasure, has an

Eternal Treasure. Yama says “I know that the treasure consisting of 3T Visnu is eternal,

and unending.” [The words “ anityaih dravyaih” also must be similarly explained.

They should be read as “ nityaih a-dravyaih.” The compound adravyaih means “by the

things belonging to or Visnu.”] —By things like mind, &e., constantly engaged on $F or



KATI1A-I:PAX ISAD.LJ.s

Vi sis ii
;

t It rmigh the means of such eternal things like mind, &c«, when fixed on \ i s nil

Who is 3? and FPT : l, Yama. have attained the Nitya or the Lord. For the Lord

called Dhruva or unchanging cannot be attained by those who are adhruva, Le., who are

not devoted to the Lord, who are devoid of bhakti for the Dhruva.

Mantra i i

.

stut HffWT srfrT^f gSTT 'TTU S^T^T: \ %

Kamasya, of Desire. =snf& Aptim/ fulfilment, attainment. spicT*

Jngatah, cf the world. Of the Heaven world. srfggpK. Pratistham, the refuge,

the foundation. Hie supporter, gj?fp Kratoh, of good deeds (the reward

like the states of being a Hirany*garbha or the First Logos). Of the

works or knowledge (relating to God). Anantyam, (script

) the endless, (giving) unexhausting (fruit), Abhayasya, of

no fear, qrt Param, the shore (where there is no fear). Stomam, the

.Mantras or hymns of praise. The Vedas. Mahat, great. That Mighty

who cannot be demonstrated fully by all the Praise-songs of the Vedas. ^rqrR

L'rugayam, the word uru has three-fold reference here. Uru=Vedas. Uru=
Brahma, &c. Uru=the best. Uru gaya=sung by the Vedas, sung by Brahmd
and the rest, sung as the best, is sung by the great ones (like Brahma, &c., or

sung by the Vedas), sfwgr Pratistham, the foundation, the rest, the refuge

of the liberated, sr^r Dristva having seen, or known. Dhritya, with firm-

ness of mind, with firm resolve. Dhirah, the wise. Nachiketah,

0 Nachiketas. Atyasraksih, rejected, thou hast thoroughly renounced.

li. 0 Nachiketas! thou art wise; for with firm resolve thou

hast renounced the attainment of desires, having seen (the Brahman who
is) the Foundation of the universe, the Infinity of knowledge, the Shore

where there is no fear, the Mighty one praised by all hymns, chanted by
the Great Ones, and the Refuge of all.—40.

MADHYA’S COMMENTARY,
The words “krator anantyam " mean the infinity or endlessness of knowledge

(kratu- knowledge). Since the knowledge of the Lord is endless and infinite, therefore

Be cannot be understood in His entirety by all the Vedas (stoma= Vedas). The words
“ stomam mahat ” mean greater than even all the Vedas. The employment of the
term urugaya in this Mantra shows that Nachiketa’s third question had no reference to
the survival of the soul or human personality after bodily death, but to the Lord who
is called here the Infinity of knowledge, Greater than all the Vedas and Urugaya. [The
word Urugaya has already been shown to be the name of the Lord exclusively. Nor
can it be said that the verses applying to Brahman may be applied to the Jiva also, for
both are identical : because there is no proof that they arc identical : while the scrip-
tures show i hat x hoy aro separate, such as i In- following.]

“ diva (.man is like an arrow and Bramhan the target” Mnndakopauisad II. 2. 4. This
also shows the diva and Bramhan are separate, for one is the target and the other is an
arrow. u Like an arrow let him be fixed in Him ” Mundak II 2. 4. this also shows that
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the Jiva is the worshipper and the Lord Is the worshipped. Bo also in Kathopanisad

I. 3. 2. we find Brahman described as the bank of safety for those who desire to cross

the ocean of sarasdra. So also “ he becomes like Brahman ” Kathopanisad II. 4. 15. This

also shows that the Jiva becomes similar to Brahman and not Bramhan itself. Thus all

these texts show that everywhere differance between Jiva and Brahman is taught in

the Upanisads and nob that the Jiva is identical wTitli Brahman.

In the verse I. 8. 2. Yaraa says :
—“ May we be able to know the Naehiketas Fire/'

where the meaning is “ may we know the Lord in-dwelling in Naehikefca Fire otherwise

the attributes given there such as “ the shore of security,” “ the imperishable,” “ the

goal of worshippers ” become inappropriate.

Tills also shows that the second question asked by Naehikefca related to Visnu and

not to lire. The verse I. 2. 11. should be construed as
u ”

“ having seen the Lord Sung by the Great Ones, &c., thou hast renounced the attainment

of desires.”

The third boon of Naehiketas does not relate to the survival of the Jiva after

death, because Naehiketas himself had died and was consciously conversing with Yama,
and so he could not entertain any doubt as to Jiva surviving death or not.

[If it be said that Naehiketas did not die, but went bodily to Yama’s abode,

then it would contradict the text where the father cursed the son by saying “die thou.”

Moreover in another recension (Taitt. Brah. III. 11. 8.) we read
u ?> “ let

me, coming back to life, return to my father ” the word “ Jivan ” shows that Nacliiketa had

died actually and so the first boon he asked was to get back life.]

Mantra 12,

rr fH grran i

ri ?rerr f&MNfrtrr
% Tam, that, §4$ Durdargam, difficult to be seen, known with great

exertion, Gudhham anupravistam, who has entered into the dark
;

who is unmanifest and thus become most secret and mysterious,

Guhahitam, hidden in the cave or the hearts of the Liberated Jivas.

Gahvaresfcham, who dwells in the Abyss; who dwells in the Mukta Jivas.

Puranam, the ancient, Adiiyatma-yogadhigamena, the word
Adhi means Supreme and Atma=self

;
therefore, adhydtma means the Highest

Self. Yoga= meaus of getting Moksa or liberation. Adbyatma-yoga^the Highest

Self is itself the means of getting liberation. Adhigama — realisation : Aparoksa-
jnana [by the understanding obtained from Adhyatma-Yoga or withdrawing

the mind from all objects, and fixing it in the Self] by the realisation that the

Highest self is alone the means of attaining liberation. Dev am, the God,
Matva, having thought over or known or realised. *4fc: Dhirdh, the wise

(having the qualifications of gravana, manana, &c # ) ^4-%% Harsa-gokau, joy

and sorrow
;
joy at the attainment of objects of desire, sorrow at their non-

attainment : being fully satisfied with the bliss of divine knowledge. 1 lie

word bargain r*ans physical joys
;
the state of Mukti is not a state of joyless-

ness : as will appear from the next verse. Jahati, leaves behind.

12. The wise leaves behind worldly joy and sorrow, having realised

that, the Supreme Self, the Lord Himself, is the means of attaining liberation,
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and tliai Ife is difficult to be seen, is roost mysterious, 'is in the hearts o!

all Jivasj (l\vdl« ta tite AIu &t8sfand .-is tiio Ancisut of liajb.. ’il*

.

MADHYA'S COMM1CYTARY.

*J Im; \,or«l " fcahvarc-Ntlutiu " does not mean “ He who stays in great difficulties and

dangers” lad "Hi who dwells in the Miikta Jivas.” The Muktas are called gahvara, lit.

deo[j and inaccessible because worldly and non-free Jivas cannot know them or reach

them, liic only means oi’ knowing them is the. sastra or the.scripture.

.
.

Mantra 1
-

3 .

m sntr

Etaci, this Lord: as the Ruler of the Muktas even. Srutvd, having

heard. Sam-pai i-grihyah, having fully known him (from the teachings of a

competent and able Teacher).-^: Martyah, the mortal, the man, SFJ^F Pravrihya,

having separated Him from the jivas, as being distinct from them: having

become Mukta by the aparoksa knowledge obtained through deep concentra-

tion. or vjifo Dharmyam or dharmam, being the Upholder (ot worlds).

Anum, subtle ?r^ litam, this (Atman) or i*rfltfr)==God. Apya,

having reached, ^ Sa, he. Modate, rejoices qfestfq Modaniyam, what

causes rejoicing, 4 t\, the Self or God. Hi, because, srsefr Labdhva, having

obtained. Vivrliatn, open. Sadma, the house of Brahman, the door

of Vaikuntha, Heaven. srr%%cf& Nachiketasam, for Nachiketas. Manye,

1 know. .
.

VA. Having heard this (teaching about Brahman) and fully com-

prehending Him, the mortal, who separates (Him from the Jivas) reaches

this Subtle Upholder, and rejoices because he has found the Source of
/ CC ".‘V;. V'Y'C:; AY' AO-V'CC >AA ' A’;AO. ,C t -A./ A'C A.;-'. v, k ; V; ' V ,C. „/ AA A' A; /V '• A '' VCC ty;V

:

.

all joy. 1 think that for Nachiketas the abode of Brahman is open.—42,

Note.—This shows that the state of Mukti is not a joyless state as the phrase

baraa sokau jahati of the last verso may lead one to infer. In the state of Manana or

deep thinking, there should not he allowed the entrance of any emotion or feeling into

the mind. The state of Manana is without joy and grief, if it is true Manana. But after

Manana comes realisation—when the Jiva sees the Lord— that is a state of pure emotion,

deep, intense, ineffable bliss. The last verse used the word matva—“ thinking out.” The
present one, uses the word apya “ reaching.” One is the state of “ thinking,” the other is

the state oi ** at tuning. This verse describes the state of Mukti or reaching the Lord.

MADHYA'S CU.MM EXTAItY.
The w<>rd*Pf$r Pravrihya means having discriminated the Lord as separated from

the 3i va.

[Add rv The word pravpibya means making separate or knowing separately. The
question is separating what from whom? It may mean separating the Jiva from his
various bodies ur sheaths ; or separating the Jiva from the Lord. It cannot mean the
first, because the latter part of this verse shoes “ euum apya sa modate” reaching Him
he rejoices. This shows- that the discrimination is from a Being, by reaching whom, one
rejoices. Therefore, the separation meant hero is to know that the Jiva is not Brahman,
but that the Brahman is an object to be attained by the jiva.
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How. do yon say that this verse refers to the state of the Muktas ? and not to ordi-

nary jrvas ? This question is answered by the author by an extract from Mahavaraha

Parana.]
, ..

The Mukta having attained Him, who is the source of all joys, rejoices constantly,

having also realised that Yisnu dwelling 'in the Mukta jiva is separate from the jiva.

Note.—Tile topic here is not jiva but Brahman, for the question that Naehiketas asks

in the very next verse is “ Tell me that who is different from the holy and the sinful

from the cause and the effect from the past and the future ” and the reply is that such a

being is Brahman, all the Yedas declare Him ; to attain whom they perform austerities, etc.

All this shows that Bramhan is the topic and therefore the word pravrihya must refer

to distinguish Brahman from the jiva.

|

Mantra 14.

ipsu

Anyatra Dharinat, other ihan Dharma, other than a saintly

jiva; a holy jiva is called dharnU. Anyatra Adharmat, other than

non-dharma, a sinful jiva. ?tp|pr WSFTPl Anyatra Asmat, other than this (mani-

fest). Kritakritat, effect atid cause : the material universe, the insen-

tient world. 3PF5C Anyatra B! ait at, other than the Past. ^ Cha, and.

Bhavyat elm, than the [future and (the present). ^ Vat, what, as, in

what manner (thou seest). m Tat, that (Supreme Lord, the Ruler of the

Muktas) Pasyasi, thou seest or k nowest Tat, that, in that manner:

so. Vada, say thou (to med

11, Different from tluj holy, different from the sinful, different from

this insentient uni verse of cause and effect, oilier than the past, present

and future, is the Lord, Tell that to me exactly as thou knowest

Him,—1-3.

- Mantra 15.

*TT%gFrir \ *
Sarve, all, Vedah, the Vedas. Yat, whose, Paclam, nature

or real form. Amanai tif uniformly declare or demonstrate, or express

principally, record, cPHTO Tapamsi, penances or sacrifices; or for attaining

Whom penances are taught by the Vedas. Sarvani, all. =sr Cha, and.

iff Yat, what. ^ffcT Vadaijtti, they say. ^ Yat, ' what or whose,

Ichchhantah, desiring. 'Hie great ones desiring Whose satisfaction or wishing

to know Whom. Rrahmacharyam, the life of a religious student
;
living

in the house of his preceptor
;
or the vow of celibacy. =^

1% Charanti, perform.

rT^ Tat, that (form of the Lord). % Te, to thee. ^ Pad am, the form of the

Lord, the Symbol. HSfOT Saugrahena, concisely, briefly, Bravuni, 1 tell.
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=gr Out, i: is either the sound or the thing signified by it. Om. He isfull of all

auspicious qualities, worship him as such, fm Iti, thus. It shows ‘he end of the

teaching. qtT?r Etat, tin's.

15 , Whose form and essential nature all the Vedas declare and in

order to attain Whom they prescribe austerities, desiring to know Whom
the great ones perform Brahmacharya, that Symbol I will briefly tell thee,

it is Om.— 44.

MADHYA’S COMMENTARY.

Tliis Indestructible Brahman is called Visun. He is the Supreme and unchangeable,

knowing Hiiu as the Supreme, the refuge of all, the ;jtva undoubtedly gets liberation.

Mantra 16.

=tgr <rot i

STTcTT =TT rt<j; IlHH

iTcf^r Etat, this Om (which thou hast asked.) Hi, verily. q^ Eva, even

(qualifying agT /. <?., air*.) Aksarara, (^qirer) Indestructible, Imperishable,

unchangeable, srgr Brahma, Brahman, full of all qualities. qsrqfijqqEtat hi

eva, for this even, Aksaram, Indestructible, qi; Parain, the Supreme, the

Highest of all. qqq f| qq Etat hi eva aksaram, this verily even imperish-

able. ^rrcfT jhatva, having known, h?: Yah, who, gar Yat, whatever,

Ichchhati, desires, Tasya, for him. ^ Tat, that (takes place or is

obtained.)

lb. This Indestructible is verily the Full. This Indestructible Om
is the Highest. Having known tins Indestructibie One, whatever any one

desires that he obtains.—45.

Mantra 17.

\\\m

q?ff Etat, this (the Brahman called Om.) ^nrsrwpf Alambaoam, the suppoi t,

the refuge. ^restham, the best, qgfr Etat alambanam, this support,

qt Param, highest, extraordinary, q^rgr Etat alambanam jhatva,

having known this support. srgr#% Brahmadoke mahiyate, is magnified

in the world of Brahma. Brailmadoka means Satya-loka, or Visnu-loka. Is

respected or honored in the world of Brahm& or of the Lord, by those lower

than himself. Brahma-loka means Brahman itself as the world. Is honored in

Brahman : becomes Mukta.

17. This refuge is the best, this refuge is the highest, having
known this refuge, lie is honored in Brahma-loka.—46.
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5frqrf *rr firaftiWT f?rr%?r

ftw: 5frr^rs^ grutr ^ f*T% f^f^TFT sofft a^u
sf Na, not, affz[% Jayate, is born, Mn'vatc, dies. Hie i not ’ should

be read here also. ^ Va, or. Vipasehit, the wise, the knowing, the

Mukta. One who has reached the Brahma Loka. ^ Na, not. ^ A 3
ram, this

Lord. ^?ffwgr Kutaschit, from any cause from any where
;
(this Lord is not

born from any where, nor does He die. As the Lord is without birth and death,

so those who know the Lord transcend birth and death.) *raf3j3 Na babhu-

va kaschit, No jiva is ever born or was brought into existence. (The bodies

only take birth.) In its svarupa no jiva is born, was born or will be born and so

in its svarupa no jiva can die. Essentially for every jiva, whether free or bound,

there is no birth and death. The birth and death belong to the body, L e.
t the

jivas entering into it or leaving it. The wise have no such birth and death even.

They no more come in contact with bod}\ So he never is bora nor dies in this

sense also; ^nsf; Ajah, unborn (essentially, though appearing to be born )

Nityah, eternal, perpetual Basvatah, eternal, everlasting, without change

or decrease, Ayam, this. «jcnTj: Puranah, incarnate. That which enters.

(anati) into bodies (pura) ace, embodied. Na, not. Hanyate is

killed or injured. Hanyamane, being killed. Sarire, the body

(Locative Absolute) or Api dehe, even the body.

18. The Wise (the Mukta) no more undergoes (compulsory)

birth or death, because this Lord also is not born from any cause (nor

does He die, and so the Mukta by seeing the Lord is freed from birth and

death). (The jiva as such, is eternal) and so never was born (nor can ever

die). It is unborn, eternal, changeless, and though dwelling in the town

(of the body), is not destroyed when the body is slaughtered. - 47.

Note,—Ho is not born, nor doth lie die ; nor having been, ceaseth he any more to be
;

unborn, perpetual, eternal, and ancient, he is not slain when the body is slaughtered.

MADHYA’S COMMENTARY.

The Mokta or the Perfect Maniii, called here Yipasehit is never horn again nor

dies, in the sense that there is no compulsory incarnations and disiiiearmitions for

him. Why? The verse gives two reasons. First, na.Ayam kutaschifc—This Lord came

from no where, was never born (nor dies)—therefore the kiiower of the Lord, also never

takes birth nor dies. Secondly, na babhuva ka-fehit, the jiva was never born. In its

essential (svarupa) nature, the jiva is uu born and incapable of dying. In its own form,

every jiva, as a jiva, is unborn and undying. The Mukta Jiva has however this additional

attribute, that itnever assumes any body, and so the ordinary birth and death are no
longer aseribable to him. This jiva is

;

purana or d wel 1er-i11-the-town . But it does not

die with the destruction of the town (the body).

The origin and destruction in the sense of the birth of a body and the destruction of

the body do not take place in the case of the wise jiva (M uktas) because Visnn Himself is

never born nor dies, therefore those who have seen Yisiui are never born nor are subject



4 KATtlA-UPANlSAD .

to ilcatli. As the jiva in Us essential nature is eternal and so is not born, nor dies, the

wise (MnkUt) has tins additional quality that he is never born nor dies in the sense of

compulsorily taking a body or leaving it.

Every jiva is in its essential nature unborn, eternal, unchanging and dwelling in the *

f>ody (ponina equal to puram deham anafci gacchati).

Because this Lord was never born from anywhere and from any cause and never dies,

therefore the knower of the Lord also, the vipasehita (the wise) is never born nor dies.

Moreover no jiva in its essential nature is ever born, but is said to be bor n when it

assumes a body and is said to die when it leaves the body. The wise however has not

this sort of birth and death also, because he never comes in relationship to anybody
(nor gets embodied) because lie has no Karinas. Every jiva being immortal in its essential

nature, ho who thinks that the jiva is killed or that it kills (another jiva) is ignorant for

slaying and being slain has reference to the body and not to the jiva.

Thus (the Eternal, Undying Lord) dwells in the cavity (of the heart) of the eternal

jiva.

Mantra 19.

f-cTF frUdf I

fit fetHrar huh
^err Manta, the killer. (The jiva is essentially unborn, &c. How then 011 c

gets the idea that he is the killer or the killed ? This idea is merely a delusion

as shown in this verse; ail that is killed or kills is the body.) Chet, if.

Many ate, thinks, or meditates. Hantum, to kill (if he thinks u
I will kill

him the Atman to kill the essential nature of the jiva. »?f; Hatah, the killed.

%ar Chet, if. z&sfe Mauyate, thinks. »?r Hatam, killed (/. e.) I am killed, my
Atman is killed Ubhau, both. Fau, they, f%3TT%U Na vijanitab, do

not know or understand (their true self or jiva) ^ Na ayam, neither this.

$fs?r Hanti, kills, q Na hanyate, nor is killed

li). If the slayer thinks to slay, if the slain thinks himself to be

slain, they both do not understand (its nature), for this one neither slays

the jiva nor is the jiva slain.—48.

Mantra 20.

TOffit wilt

gfunr^i

rtiRon

Anoh, than an atom, Aniy&n, more subtle. Mahat&h,

than the great : the big. JfCrsfTl Malayan, greater, bigger, Atma, the Self,

The Lord, Asya, of this (Jiva who is also immortal and eternal essenti-

ally) is atomic. W3V Jantob, of the creature, of the Jiva. The Jiva itself is

atomic in size, but the Lord is even within this atom. f%r|rr: Nihitah, placed,

remained as self
;
entirely placed, hidden, gfrar Gubayam, in the cavity, in the

heart Him (the self). 3f3Eg: Akratuh, means Visnu and kratu

means faith. Believer (kratu) in Vishnu (^f) A firm believer in Visnu called
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one whose faith in % is strengthened by study and meditation. Pasyati,

mnm m^WS sees, realises in meditation,

or realises 1 am that, #Fr#5»: Vitasokah, fiee from grief or sorrow, Dha-

tuh, of the Upholder, of the Han or Creator, the Supreme Self. Madhva reads

it as dhatuh genitive singular of dhafri. sr^fT^nrar Prasadat, by the grace.

Mahimanam, mahi means greater, manam means quantity of attributes. The
number of attributes are greater than all. ^n^T* Atman ah, (the word is in the

oblative case,) from himself, as compared to himself, than the Jiva,

20.

—More subtle than the subtlest, greater than the greatest, the

Atman resides in the cavity of this jiva, Him the firm of faith in Visnii

sees : and through the grace of that Creator becomes free from grief and

sees the superiority of the Lord over himself.—49.

MADHYA’S COMMENTARY.

The word akratuh means ik having firm faith hi Vis no.” The letter means

Yisnu and kratu means “ firm faith.” He who has firm faith in (or VhsmiJ is akratu.

The words mahimanam atmanah do not mean “ the greatness of the Self,” but “ the

superiority to the self (Jiva).” [The nmkta realises the Superiority or greatness, (mahi-

manatm™mahaimtnam) of the Lord to all selves or ;jtvas]. As says a text :—•“ In the Srufci

mahimanam afcmanah means that Yisnu is greater both In “quality and quantity than the

jiva lienee 'He Lord Yisnu is called jlvafc mahima greater than the jiva.”

Mantra si.

ft sRrrfcf mwi mm ufe: i

wm ¥s

5n#?$ Aslnan, sitting still. f< Duram, far. Vrajati, He walks, ymm*
Sayanah, lying down, mm Yati, He goes. Sarvatah, every where : be-

cause of His super excellent qualities, gp Kali, who. $ Tam, that.

Madamadam, the giver of joy and pain : joy to the good, and pain to the

sinners. Who is the cause of rejoicing and grief. Devarn, the God. ^r:
Mat anyah, another than myself or like myself. Jnatum, to know,

Arhati, is able, or is worthy.

21. Sitting He goes afar, resting He moves everywhere, who other

than rny Self is able to know that God who is the dispenser of pleasure

and pain.—50.
'

MADHYA’S COMMENTARY.

The phrase “ Lord goes far by mere sitting,” &c., shows His lorldliness and
divinity. As says a text Sitting He goes to distant places, lying down He visits every

where, because by His lordly power, Yisnu brings about the most contrary things.”

Mantra 22.
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frotn Asanram, bodiless (who has no piakritic be dv,) ^ariresu, in

the bodies (physical, astral and devachanic.) Anavasthesu, in not per-

manent, among the changing. In the transient bodies of the living creatures,

that Bodiless One exists, free from the changes that are inherent in bodies

According to Matlhva, this word qualifies 3TSfT?s?rf Avasthitam, existing,

or staying in. Malian tarn, great (in regard to Time, Space and Qualities.)

fti Vi bhum, all-pervading, all-powerful. ssrrWH Atmanarn, the Master, the

Lord. Matva, having known. Dhirah, the wbe. ?j Nn, not. jjTnsfffi

Sochati, grieves, He becomes liberated.

22 .—The wise, having known that self as resting unembodied in

flaw changing bodies, as great and all-pervading, becomes fully

liberated.— dl.

Mantra

H Na ayam atma, not this Self, or this Lord is not. sppsRSf

Fravachanena, studying many Vedas or sciences ; by commentaries, lectures,

hv the explanation of the Vedas. Labhyah, obtained, known, seen.

^ Na medhaya, nor by understanding, by the power of quickly apprehen-

ding the sense of books, by the power of one’s own intelligence. Na, not.

sreprr Bahuna, by much. Srutena, by hearing or learning m Yam, whom,

ipr Eva, even, trq- Esa, this (God.) Vrinute, accepts or elects, i. e on whom
He shows His grace : with whom He is pleased. Tena, by him, Labh-

yah, (is) obtainable, knowable, visible, becomes gracious. Tasya, of him or

by him (who is the object of Divine grace.) rrq* Esa, this, Atma, the Self,

the Lord. f^pi?T Vi-vrinute, reveals, shows. ^ Tanftm, body, Svam, own
(its true nature.) the direct knowledge can be obtained through the grace of God

alone*

23. This Atma is not to be obtained by many explanations, nor by

the intellect, nor by much learning. He whom alone this Atma elects,

by him is He obtained : for him this Atma reveals His own nature.—52.

Note.— In, verse ’20 it was said that the grace of the Dhiita or the Lord is necessary

to see Him. This verse also reiterates the same idea, and shows that the means of getting

grace is not much scholarship, intellect or memory hut bhakti : and is entirely dependent
on the will of the Lord. Thus Jnami and Molrsa result from Bhakti and the grace of the

Lord. Are then sama, dama, &c., unnecessary ? The next verse answers this.
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8ruti replies that juana is necessar

Na, not A-vi

fifTOffw DuscharitAt, from evil-

learned $*r* H Na, not. 3P0TO
his mind*) Who is not devoid

If He is visible by His grace only, what is the use of Yairagya, &e.V To this the

y in order to get that grace. •

ratah, ceased to be attached, not turned away,

conduct, from sinful works prohibited by the

Vedas and Dharmasastra, wickedness. Who has controlled his conduct, and

A&antah, not tranquil (who lias not controlled

of devotion to the Lord and does practise study,

meditation and contemplation, who has got scp*: . H Na, not. 9OT*nTt?f: A-samahi-

tah, not concentrated, not-one-pointed-mind.; mind-dispersed. Who is not devoid

of the true knowledge of things. Who possesses the attribute of H Na,

not. A - sa n t a-man asah
,

not-tranquil-mind, who not being immers-

ed in the enjoyment of sense objects, is not devoid of right understanding.

Va api, or also, Prajfianena, by knowledge, by Br ahma-knowledge.

Enam, this (God and His grace.) Apnuyat, he obtains.

24. He who has ceased from evil deeds ami is controlled (in

senses), concentrated (in intellect) and controlled (in mind) obtains this

Atma through the knowledge (of Brahman).—53.

Note.—This shows that sama, dnma, samadhana, &cM are also means of knowing the

Lord : for His grace would naturally fall on such a person.

Mantra 25.

TOm ** ^T5T ^ 3^ TOcf WHR: I

iicator sr# irii

Yasy'a, of whom or whose, of God. asm Brahma, Brahma the Lord of

the Br ahmana (caste
) ^ Chrj, and. Ksatram, Vayu, the lord of the Ksatriya

caste, Cha, and. 3% llbhe, both. Bhavatah, are. Odanah, food.

^5: Mrityuh, death, u e., Rudra. TO Yasya, whose. sqsrepr Upa-sechanam,

over-sprinkling sauce, butter, gliee. 3*: Kah, who or Brahma called or it

is equal to who. 1 aha, thus. Veda, knows. ^ Yatra, where, in

Vaikuntha, Or in ^ or in Brahma ^ Sa, he (the Atma or the great destroyer

of the universe.)

25. Who thus can know where that (Self) dwells, of whom Brahma

and Vayu are both as food J and Rudra but a condiment.—54.

Note,—Or that God whose food is Brahma and Vayu and whose condiment is Rudra is

known to Brahma because He dwells in Brahma. Or he who knows Him thus dwells where

He dwells.”
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Mantra i.

wr% gft srfwft *ht^ i

OTTcffr sfgTT^T W^Fff *?9fTW % ^ ftrWT^^TT: \\\\\

3ffj% Ritam, truth, the fruit of good work, fq^r Pibantau, enjoying; both

drinkers; the two particular ‘‘forms” or aspects of Visnu called Atma and

Antai atma. fppftqf Sukritasva, of good deeds, to be construed with “Joke.”

Sukritasya loke=in the body formed from the merits of good deed, Loke,

in this body. Guhani, in the cavity of the heart, qrtlt Pravistau, entered.

q*q Para me, in the highest
;
in the best of all Jivas. In the Prana, q*;nf or £if

Pardrdhe or— clhye =^r+^==3Pt ‘highly splendid’ q^+^rq=qOT most highly

splendid. In the most excellent and exalted. In the Principal Vayu. grnifrfqf

Chhavatapau, giving shade to the good
;
and heat or punishment to sinners.

Shade and heat, i.e.
t
pleasure and pain, Brahma-vidah, the knowers

of Brahman. Vadanti, say. q^rnw Par chagnavah, the house-holders

who are the keepers of five fires— i.e.
t

performers of Deva, Pitri, Bhfita,

Manusya and Brahma Sacrifices. Or who tend the five fires of the Chhandogya

Upanisad. V. 10-10. 3 Ye, who. =er Cha, and. Trinachiketah,

who have performed the nachiketa fire sacrifice thrice.

I . There are the two (aspects of the Lord) the Drinkers of truth, ex-

isting in the body obtained by good works, both dwelling in the cavity of

the heart, in the most Highly splendid Param [i.e., Vayu). The knowers

of Brahman and those who perform the five great Sacrifices and observe

the triple Nachiketa Fire describe these as shade and the sun.

—

55.

M ADHYA’S COMMENTARY.

The Lord, though one, has two aspects—-one as Atma and the other as Antar-atma

(the Inner Self). That Visnu takes up His abode in the Param or Highest, namely Vayu
who is more excellent than all High Beings (like Rudra, <&e.,) and whose form is All-Full.

The Lord drinks, i.e., experiences all the good fruits of karmas :
(and not the etui). He is

like the cool shade (ehhaya, of a tree to the tired soul of the weary but holy pilgrim who
has attained mukti), and He is the cause of his joy

;
while He is like a burning sun, hot and

' scorching (afcapa), to the sinner,
,

*

Not The meditation on the Lord has been taught in the verse adhyatina-yoga-

dhigameua, <&«., where is the Lord to he meditated upon will now be taught. But before

doing so, He is again glorified in this verse. Some think that the two drinkers, referred

to in this mantra, are the Jiva and Buddid : because “pibantau” is in dual number. But

Rtiddhi being insentient cannot be the enjoyer of the fruit of action. Moreover the Jiva

is sentient, and Buddki is insentient, and so the reference in “pibantau” cannot be to two
such entities belonging to two different classes—one sentient and the other insentient.

|f the Jiva be taken as the “drinker” then Buddhi must be also taken to be a sentient



Ill VALLI, .2. 35 )

entity, which doe:trim; no one holds, Nor can it be said that (he reference is to two Jivsts

dwelling in the same body. For it is impossible for two personalities (Jivas) to dwell

in the same body and to be enjoyers of both.

Then it is said that the. two “drinkers
* 4

are Ho* Jha and the Lord. The Lord also

drinks or experiences the fruit of karma metaphorically. For being al ways associated

with the diva, He is said figuratively to drink, while the diva really drinks. But this view

is incorrect. For here also recourse is had to a figure of speech in order to make Lord

experience the fruit of action. The result therefore is that this verse has no reference

to the diva at all, but to is vara- alone. The two that drink are (he two aspects of the one

and the same • isvara —one as Atma dwelling in the heart .of the Cosmos ; and the other as

Autar-afma dwelling in the heart of every Jlva. This explains the phrase “guham pravis-

tau” also : for both these aspects of the Lord are in the guha or heart.

The phrase “Parame Parardhe” is taken by some to mean the ether (akasa) of the

heart, which, is superior to the external ether of space: because Brahman becomes mani-

fest in the heart. This explanation is not accurate : for there is no authority for holding

that the akasa of the heart is higher than the akasa of space, nor is there any law

restricting the manifestation of Brahman in the heart and not In the external nature. For

to the deserving He appears outside the heart also. The word “Paramo” therefore

means here Vayu, t he best of all Jivas, the abode of Brahman (the Christ of the Gnostics).

This Vayu is a higher principle than the High Ones like Itudra, Ac.

Therefore He is called Parardha ( parebhyo * pi picldhn rtipake) Higher than the

Highest Ones. The Lord Visnu is one, but in the heart He dwells in two forms, Atma and

Antar-atma, In the heart, also He dwells in the Vayu who is higher than all the High Ones.

If it be said, how can this verse apply to the Lord who does nob enjoy the fruits of

action, we reply, it is not so. The Lord does enjoy the fruit of action, as says the text

rttmm pibn Li karmajam. If so, then the Lord would suffer pain and sorrow also.

That is however not so, for He enjoys the auspicious (stibium) fruits only. Moreover the

word pi(am means inn* and the Lord enjoys the inte works and not evil works. Bo when
it is said “He drinks pitam,” it means “He enjoys the fruits of the good deeds.” This also

is a reason to hold that the verse applies to the Lord and not to the Jlva : for the Jiva

drinks both pitarn and an pitarn—good and evil.

The words, ehhaya and atapa in the verse, do not mean “shade” and “light” but that

the Lord is like a cool shade to the virtuous, and a hob sun to the sinner.

But what is your authority for saying that the verse applies to Visnu alone and
not to the Jlva and Visnu. Our authority is the phrase guham pravis tan. “entered the cave”
of this verse itself.

For the phrase entered the guha “or cavity” is specifically applied to the Lord alone
in the Upaoisads. Nowhere the Jiva is said to have entered the guha or cavity.

Moreover, though in the verse the word “ pibantau ” is in a dual case, yet the
real drinker is one and not two: and there are not two Lords but one. The slngluar

number W* %?f : “He who is the limit” of the next verse clears up the ambiguity, if any,

of the verse under discussion.

:

Mantra 2. y ; ,

; V

wm fen-frfor m n ^ n

2T Yah, who. The Lord ‘Visnu having these (wo aspects. Setuh,

* boundary, limit. Ijananam, tins word is formed from the root ^ to
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sacrifice, with the affix causing the change of ^ into f ( ) the

worshippers of Visnu) Aksaram, imperishable, indestructible, mm
Brahma, the Brahman. 35 Yat or 33 tat, which or that. ^ Param, the highest

(refuge), (the best, Supreme.) Abhayam, the Giver of fearlessness, the

Remover of fear, the shore which gives security from fear. Titirsatam,

who wish to cross (the ocean of the fear of Samsara, births and deaths)* to
Param, shore. The aspect of the Lord dwelling in the shore opposite to Sam-

sara, and regulating the Muktas. Nachiketam, the Lord dwelling in

Nachiketa Fire, vjfeimz or Sakemahi or ^akemasi. (TTie v^vt declension

is a Vedic irregularity. The affix is added by Pan ini VII. I. 46), we are able.

Yama hereby shows that he knows the Lord both as the Spirit of the Nachiketa

Fire, and the Director of the Liberated.

2. I know the Lord Visnti both as the Spirit in the Nachiketa Fire,

and as the refuge of all His worshippers, the Imperishable Supreme Brah-

man, the Giver of security to the frightened voyagers on the ocean of

Samsara,—the Lord dwelling hi the shore opposite to Samsara (as the

World -Spirit directing the Muktas).—50.

MADHYA’S COMMENTARY.

By Setu is not meant bridge but limit or refuge. Byjjanaaam is meant 41 of wor-

shippers of Vistui. The Lord is the refuge to His worshippers. (Param literally means

shore. It is the opposite shore of Sarasara, therefore, it is iruikti. The Lord d '.veils in

muktas). That Lord Vismi dwelling on the shore opposite to Samsara has two aspects.

Mantra 3.

# 3 ftft ir*. * u » n

Atmanam, the Self (the individual, transmigrating, evolving Ego.)

the jiva (pervading throughout the body). ifzfA Rathinam, the seated in the

chariot or the lord of the chariot. f%r% Viddhi, know thou, Sariram, the

body. *3 Ratham, the chariot, qf Eva, even. =sr and, or 3 Tu, verily. 3# Bud-

dhim. the Bud d hi
;
the Pure Reason, the power of determining. 3 Tu, verily.

TOPf S&rathim, the driv er or charioteer. Viddhi, know thou. Manah

the Manas, the mind. Pragraham, the reins, Eva, even. =?* Cha, and.

3. Know thou the Jiva Atma as seated in the chariot, the body

even as the car
;
the Buddlii, as the driver and Manas as the reins.—57.

Mantra 4.

w s n
\*>

5t%3jn% Indrjyani, the senses (like the eye, the ear, &c.) fsjpj. Hayan,

horses. 5jrr§: Ahuh, say (the wise.) Visayan, the objects (of senses).
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esu, their, iffx^rg Goeharan, tlie roads, the places 'on which horses can

run, the race-course, WRCf Atma i n d r iya~man o -yuk tam
,

the

Atma in union with the senses and the mind, but devoid of Buddhi, is bliokta

or sufferer s as a chariot-master, without a driver, nmi Bliokta, the experience!*

of pain. Iti, thus, ^fg; Ahuh, say. u##7!’: Manisiuah, tire wise.

4. The wise say that the senses are the horses and the objects their

roads
;
they also say that the Atma, joined with the senses and the mind,

(only, but devoid of Buddhi) is the sufferer.—58.

Mantra 5.

mm 1

fSP^T fW rr: n * 11

Yah, who (the Buddhi charioteer), g Tu, but. Avijhanavan,

without wisdom, not dexterous, without discrimination. Bhavati, is*

Ayuktena, unjoined; without reins, without balance (of mind), without

concentration (of mind ) ir^t Mauasa, with the mind, Sada, always.

Tasya, his (/>. of such a Buddhi charioteer). fFgRrr&T Indriyaiii, the senses (?w.,

the horses)* Avasyani, .unmanageable, uncontrollable. <ggp?3P Dusta-

svah, vicious horses, unbroken or untamed horses, f?f Iva. like, m&t' Saratlich,

of the charioteer.

5. But he who is without discrimination, and with Manas out oi:

harmony, his senses are always uncontrolled like the unbroken horses of

a driver.—59.

Mantra 6.

SRf TO! mj 1

WRTTU fW URR: I! §, li

Yah, who. g Tu, but. VijMnavan, having understanding,

whose mind-rein is firmly held, Bhavati, is. Yuktena, joined, balan-

ced, harmonised, mm Manasa, with the mind. 5ET3T Sad a, always. Tasya,

his fr%^rr% Indriyaiii, the senses. Vasyani. manageable, under con-

trol. mm- Sadasvah, good horses, f=r iva, like, row* Saratheh, of the

charioteer,

6. But he who discriminates, and has Manas always harmonised,

his senses are controlled, like the good horses of the driver.—60.

Note.—These last two verses show that through the control of senses the mind can
be controlled. But what is the good of tliougiit-coutroi? It is an indirect means of ac-

quiring Moksa.
Mantra 7.

H sr n v$ u
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Yah, who. f Tu, but. sritgpfiR Avijnanavan, who has no under-

standing, who has not Buddhi as charioteer. Bhavati, is. Ama-

naskalj, unmindful, who has not controlled the mind. H3T Bad a, always.

Asuchilj, impure (being immersed in sensual gratifications). *r Na, not. Sa,

he (the charioteer). T? Tat Padara, that place, (that above-mentioned

Imperishable highest Brahman.) The Padam referred to in II. 15. That

goal, mmm Apnoti, readies. srerst Samsaram, the transmigratory circle, the

round of births, the current of births and deaths. =*? Cha, and.

Adhi-gachchhati, goes over or enters.

7. He who is without discrimination, and Manas uncontrolled,

being always impure, never reaches that place, but returns again to

the world.— til.

Mantra 8.

h 5 u q n

3f: Yah, who. gTu, however. Vijnanavaa, having understanding.

^1% Bhavati, is. Samanaskah, balanced mind, of controlled mind.

Sad a, always. p%: SuchiJj, pure, Sa, he. 3 Tu, verily. rr?r Fat

Padam, that place or goal. 33CTT?r Yasmat, from which (having fallen down).

Bhuyab, again. ?r Na, not. 5rr4rf Jayate, is born (in the world).

8. But lie wlio discriminates, with Manas always harmonised and

(senses) pure, verily lie (reaches) that place from which lie is not born

again.—62.

Mantra 9.

WTratfcf TOT^ I! 5. II

Vijnana-skrathih, who has understanding for charioteer. Lit.,

Intelligence-driver. g: Yah, who.
<j Tu, but. rpp n-srggrr Manah-pragrahavan,

who holds the reins of the mind, the balanced mind. Nat ali, man. gc Sal), he.

’spsgg: Adhvanah, of the road or journey of the Sainsara. <rre Param, (<rwnr%-
fe*# ijT&raTOPW fftw ) the end, the shore, wmfff Apnoti, he

reaches. ST? TTOIP 1 ad visnolj,
( stjpTJRriSTW agruj: 'Tgtfww ) of

that Visnu (the all-pervading Brahman, the Supreme Self, called Vasudeva.)

TW T? Paramam padgm,
( ) the highest place, the same form as

that of Visnu.

9.

But the man who has Reason for his charioteer, and holds

the reins of Manas, he reaches the end of the road, that highest place of

Visnu.—03,

Note.—There is a gradation by which the knowledge of the Lord is acquired. There
are stages, and degrees of initiation, by which the conciousness expands and more and
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more of the divine knowledge Hows in* These stages are represented here ' by the names
of the dovat as presiding over them. The next verse describes this hierarchy.

Mantra io.

TO fTR 3RWT2I I

JRTO3 TO iftlSTIRT JffTTO: II ?o II
•

f I ndriyebhyab, than the senses. I he present verse refers to the

various divinities presiding over the karmendriyas and jhanendriyas, as shown
below

Indriyas.
Presiding
divinities.

Arthas or objects.
Presiding
divinities.

Srotra (the ear) Soma Sabda (sound) Suparni
Tvach (the sense of touch) Kubera Sparsa (touch) Suparni
Chaksuh (the eye) Burya Rupa (sight) Variini

Rasarui (the sense of taste) Vanina Rasa (taste) Varuni
GhWiua ( the sense of smel 1

)

Aswinau
|

Gandha, (smell) P a r v a t 1 or
Vach*(speech) Agni Urn a
Paid (hand)

j

Tndra
j

.

Pada (feet)
j

Jayanta
Payu (rectum)

I
Yama

Upastha (organ)
|

Daksa.

l

The three Devis —Suparid, Tarnni ami Parvati—preside over arthas
;
Suparni on

Babda and sparsa ; Varoni on Rilpa and Rasa, and Parvati on Gandha only.

TO*. Paraii, higher, superior. That is, the three Divinities presiding over

arthas belong to a superior hierarchy, to those concerned with the Indriyas,

f| Hi, verily. Arthah, the objects. The three Divinities presiding over

the objects. 5|3N(: Arthebhyah, than the objects, than the three Devts, ^ Cha,

and. Parain, superior. jr: Man ah, the Manas. The Divinities presiding

over the Manas, viz., Rudra, Vindra, and ^esa. Manasah, than the Manas,

than the presiding devas of Manas, 5 tu. TO Para, superior, gfigf? Buddhih,

the Buddhi, the goddess Saraswati presiding over Buddhi. «p|: Buddheh,

than the Buddhi, than Sarasvatt. TO5
*.

Atma mahan, the great Self,

the Hiranyagarbha, the Virihcha presiding over Mahat Tattva. to Parah,

superior.

10* Higher than the Devas of sensation are the Devas of percep-

tions, higher than the Devas of perceptions are the Devas of manas, higher

than the Devas of manas is Sarasvatt the flevatfi. of Buddhi, higher than

the DevatA of Buddhi is the Mahat Atma or Brahma called Virihcha*

—64.

Mantra ii.

TOTOPETOTOTRJPT: tR!: I

gw?r q* fif^ror w to nfcT: ll u ll
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: Mahatah, than the Mahat. Than the four-faced Brahma or Virincha.

Param, superior, Avyaktam, the undeveloped. (The seed of the

whole cosmos, unmanifest by name or form, the collection of all forces,

effects and causes, variously called Avyakta, Avyakrita, Akasa. &c.
f
mixed up

with and inherent in the Supreme Self, like the web and warp
;

the power

latent in the acorn that gives rise to the oak of the universe.) The Goddess

^ri presiding over Prakriti. Avyaktit, than the Avyakta, than the Sri

Tattva. p$r: Purusah, the person, the Purusa The Lord (Visnu because He

pervades all and is Full) to Parah, Superior, g^qrar Purusat, than the Purusa.

q Na, not. qft Param, superior. Kiftchit, anything Sa, she (Feminine

pronoun because of the subsequent feminine noun kastha,) qjfST Kastha, the

end, the limit, the goal, the Head of the hierarchies, m Sa, he (lit. She.) to

Para, Supreme, the Great, the best, irmi Gatih, the path, the object of

attainment.

11. The Avyakta is ' higher than Mahat, the Purusa is higher than

Avyakta. There is nothing higher than Purusa. He the end, He the

supreme goal.—65.

MADHYA’S COMMENTARY.

Higher than the devas presiding over the .sense organs are the devas presiding over

the sensations. Soma (the moon), the Lord of Wealth (TCuhera), Surya (the arm), Appas
(water) Asvinau, Agni, Indra, the son of Indra, Yama and Daksa are the ten devas of the

sense organs. Suparni (or Saupatm), Yaruni and Uma are the godesses presiding over
arfchas or sensations. Suparni and Yaruni preside over two sensations each, Uma on one

alone. The presiding deities of manas are three, Rudra, Yfntlra and Sesa. They are

superior to the Dovis of arfclia. Higher than the Devas of Manas is Sarasvati, the presiding

deity of Buddhi. Higher than her is Brahma (and Vayu) the presiding deities of mahat
Tattva. Higher than these is &ri or Rama the presiding deity of Avyakta. Higher than

her is Visnu called Purusa because He is Full (Pfirna), and there is no one, anywhere equal

to Him. It is out of question that any one should be greater than Him, when no one is

equal to Him.

Mantra 12.

ff SSfiraff I

II ? R tl

qtsiEsa, this (Purusa.) sfg Sarvesu bhutesu, in all beings (from the

highest Brahma downwards to a tuft of grass.) Gfldah, hidden, the liidden

Self = the inmost essence or nature of all. frr^rr A; m3, Self. ?t Na, not.

sr*rra% Prakagate, shines forth. £5^% Drissyate, is seen. 3 Tu, but. The force of

“but” is to indicate that the Grace of God is the only means of seeing him.
Agryaya, by sharp, by the intellect, purified and prepared by the hearing.

&c., about Brahman, and accompanied by the grace of God. 33^ Buddhya,
by the Buddhi. Sflksmaya, by the Subtle (by the intellect capable of
finding subtle things.) Sflksma-darsibhih. by the subtle-seers.
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12. This is concealed in all beings : this Atma does not manifest

itself, but is seen through the pointed subtle Buddhi, by men of subtle

sight.—66.

Mantra 13.

~ wuubr 1

n 11

8^%^ Yachchhet, should merge
;
cause the laya. Should meditate that the

lower is governed by the higher, Vak, the speech. The Devas presiding

over the senses, namely, Soma, &c # , should be meditated upon, as governed by

the three Devis, Parvati, etc., the presiding Devis of Vak or Artha. Then the Vak

or the three Devis should be meditated upon as governed by the Devas ofmanas.

Manasi, the long vowel is a Vaidic irregularity), in the Manas, in the

Devas presiding over Manas, viz., £$iva, j$esa, and Suparnd, ?.<?., P&rvatf, in Biva,

Varum in $esa, and Sauparni in Sauparna. srf^: Prajnah, the wise. Tat,

that, (Manas, ^iva, fcjesa and Suparna.) Yachchhet, should merge Jn&ne,

in the (luminous) Buddhi, in the Devi, Sarsvati or Bharati. Atmani, in the

Self of Jhana, ie., Sarasvati. 5-fPT Jnanam, the Buddhi or Sarasvati, the pre-

siding Devi of Jhana. Atmani mahati, in Mahat Atma ; in the First-

born, in Brahma and Vayu, the presiding deities of mahat. or

Niyachchhet or tad-ichchhet, should merge or ^ that (mahat) should wish

(to merge). Atma of peace or ^
Tad-yachchhet saute atmani, should merge that in the Self which is

Peace or Quiet.

13. Let the wise meditate that the Devas of the senses are control-

led by the Deities of speech who are governed by the Devas of inanas, that

the Devas of manas are governed by the Devas of Buddhi, that the Devas

of Buddhi are controlled by the Devas of Mahat who are controlled by the

£>ri Tattva, who by the Self of Peace.—67.
Note.—The omissions in the verse should be supplied from the context. Thus indriyas

are not mentioned at all ; and so also the Sri Tattva.

MADHYA’S COMMENTARY.
Let him meditate that the Devis, Uma &e., presiding over speech, &e., are controlled

by the Devas Siva and the rest. That Siva and the rest are controlled by Brahma and

Vayu, the presiding deities of mahat. Let him meditate that these two are controlled by

Rama, the Supreme Bliss
;
and that She is governed by Visnu, the Supreme Self. The word

niyama (niyachchhet) means here meditating that the lower is governed by the higher: and

not that the man is to control the lower by the higher. For how can any man control

the Devas who are rulers set over men.

Mantra 14.

rsv': ; ;;A'v:
" ^

-'-I

^

31x18*1 SfTSTrT |
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3T%§cT Uttisthaia, arise (O creatures!, turn your face towards the acquisi-

tion of spiritual knowledge. O aspirants ! immersed in Sams^ra, cease thinking

of various wordly matters.) Jagrata, awake (destroy the sleep of igno-

rance, the seed of all miseries) leave off laziness. Prapya, having ap-

proached, having obtained, Varan, the elect, the best Teachers, having

obtained boons (from the Great ones). Another reading is qrr^ the Great

Ones, the High Ones. Ffin^fcf Ni-bodhata, learn, understand (the true nature

of the Lord.) Ksurasya, of a razor. This describes Samsara.

Dhar&, the edge. Ffr%rfT Nikita, sharpened, very sharp. Duratyaya,

difficult to pass over. The Samsriti or Sams&ra is difficult to pass over, like

the sharp edge of a razor, giI Durgam, (This refers to the Brahma-knowledge

that destroys Samgara,) difficult to go
;

to he understood with great difficulty,

qsp Path ah, the road, the path of Mukti. cfrT Tat, that, gRqg: Kavayah, the

sages. Vadanti, say. The sages say H the Path which destroys Sana-

sriti is inaccessible or accessible with great difficulty.”

14. Awake, arise, having approached the great teachers, learn.

The sages say that the road is difficult to travel on, and that the crossing

over (of Samsara) is difficult as the sharp edge of a razor.— 68.

Mantra 15.

h# ffRTKr si % vui

A^abdam, without sound
;
not having the attribute of sound, not

to be known or perceived through sound. Different from the Tanm&tra of

sound, ^q$ Aspavgam, without touch, not to be perceived by touch :

different from the Tanmatr& of touch, =q^q Artipam, without form, therefore,

not to be perceived by the eyes, different from the Tanmatra of sight.

Avyayam, without decay, (because he has no material form.) Unchangeable.

SfSfT Tatha, so, also, Arasam, without taste, without the attribute of

taste, and so cannot be perceived through taste : different from the Tanm&tr&
of taste, hst Nityam, eternal, Agandhavat, without smell, not to

be perceived by smell : different from the Tanmatra uf smell and scent. Cha,
and. star Yat, that, which. Anadi, without beginning or cause, not sub-
ordinate to any. gsRjgr Anantam, without end or effect, not limited by time,

space or causality, q* Mahatah param, beyond the Mahat, above the

Four-faced Brahma, the presiding deity of Mahat Tattva. §rq Dhruvam, the?

fixed, always the same, fNts?? Nich&vya, having understood or reflected

upon, or verified by Havana, etc., from the teachings of a Sad Guru. $ Tam,
Him. Mrityu-mukhat, from the mouth of death, from the bondage

of S rp4ara. Pramuchyate, is fully liberated or freed.

15. Having reflected on him, whose nature is not sound, or touch,

or form, or taste, or smell, who is changeless, eternal, without beginning
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and without end, beyond Mahat, eternal in its fixity
;
be escapes from

the mouth of death.—69.

MADHVxVS COMMENTARY.

Beyond Mahafc Is Hvi Tattva, how is then the Lord said to be beyond Mahat V There

is no contradiction in it. Since Sri, the wife ol* Visnu is higher than Mahat, He also is

higher than that, because He is higher than His spouse Sri.

Mantra i 6.

Nachiketam, obtained by Nachiketas or relating to Naehiketas.

Upakhyanaui, the story. ^cg-surfi Mrityu proktam, told by Death.

^rfr?pT Sanatanam, the ancient, because Vaidic : received thus from the old

traditions. Uktva, having repeated (to the Brahma enquirers.)

Srutva, having heard (from the Teachers.) *qr Cha, or. Medhavi. the

wisenian. 9^1% Brahmadoke. (See II. 17 ) in the world of Brahman.
Mahiyate, becomes worshipped.

16.
r

llxe wise man, who repeats to '.the .enquirers of truth this

ancient Nachiketas story, told by Death, or who hears it (from his teacher),

becomes great in the Brahma loka.—70.

Mantra 17.

f 1

srtT: wt fftr \ vs

ffer sranrapt ggft n ^ it

11 \ n

Yah, who. f*r Imam, this (book), Paramam, best, most, greatest.

3SI Guhyam, to be hidden, kept secret, mystery. ^ravayed, makes it

heard, recites, repeats, srgr-srcrr? Brahma-samsadi, Brahma-session, assembly
of persons who are enquirers of Brahman, st^: Prayatah being pure, full

of devotion. ^ Sraddha-kale, at the time of sraddha (when the guests
are eating.) va, or. ?f£ Tad, that (graddtia or sravana.) Anantyaya,
infinity or unendingness, infinite rewards. Kalpate, obtains or be-
comes fitted for (infinity.) ^r^STf* cRe«r*f Tad-anamyaya-kalpate, that sraddba
becomes infinite in its effect,

1/. He who recites this upanisad, the greatest of all mysteries,
at an assembly of seekers for Brahman, or being pure, at the time of a
brad d ha, causes that f^raddha and it citation lit to produce intinile results

tit to produce infinite results,— 71.
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Mantra i.

wftr ^rf?r

nwuw I4hvi 3 \\ \ U

1

^<T% Paranchi, going outwards or forwards, face turned away, outwards :

addicted to external objects. SsTTR Khdni, the openings
;
the senses.

Or Vyatrinat or at, made light of, treated with contempt, made them

ugly or contemptible. Forced them or subdued them : so that they do not

follow the natural outgoing bent : do not run after external objects.

SwayambhCib, the Son of God, i.e
,
the Brahmd. Tasmat, therefore :

because forced away from external objects, mr§F Pa ran, outside forms, the

external objects, tj Na, not. Pasyati, sees, experiences.

Antar-fftman, the Inner Self. In the depth (or inmost recesses) of his own
Inner Self. It is in the Locative case. Becomes attached to the Inner Self.

Kaschit, some, sfn;: Dhirah, wise. srerarPVfst Pratyagatmanam, the Pratya-

gatma, the Inner Self, the God within, Aiksat, saw (past used for present,

i.e.) sees or let him see. Avritta-chaksul;, averted-gaze. Eyes
turned away from (external objects.) Amritatvam, Immortality, libera-

tion. Ichchhan, desiring.

1. The Self-existent graciously subdued (and turned inwards the

current of) the senses which goes outwards, therefore, the wise sees not

the external objects, but is attached to the Inner Self. Some tranquil-

minded sage sees the Pratyag-Atman with eyes turned inwards, desiring

liberation.—72.

Note.—'Tlic power of seeing the God within is given by the God Himself to man.

When He wants that the man should see him, he stops the outward hewing current of

the senses and makes it turn inward, and thus the sage devoted to the Lord sees the

Inner Self—the God Within.

MADHYA’S COMMENTARY.

The word vyatfina comes from the root ‘to humiliate/ ‘to lay hat.*

Hence,the word means to subdue and make low. fit does not mean to hurt or injure or

destroy : for no such meaning is given to^/trinu anywhere].

Note.—The Mayavadins, see in this Adhyaya of the Upanisad, authority for their

doctrine that the Jiva and the isvara are one: and they rely on the verse 3

3TF335RI &e. (IV. 5) where, they say, the Jiva and the Atma are read in the

same ease, and therefore the Jiva and the Atman are identical. They also rely upon

&c, (IV. 10.) But 1 their interpretation of these verses is wrong. In the

verse (Y. 6} a clear difference is laid down between the Jiva and the
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Lord : and the explanations of the above verses given by the Mayavadins must, there-

fore, be incorrect. To prove this, the Commentator (Madhya) takes up this verse Y. 6.

first.]

MADHYA’S COMMENTARY.
“ Now I shall tell thee this secret Brahman,” says the S'ruti (Y. 6) : and then goes oil

to say : “ I shall also tell thee the condition of the Jiva after death.” This is said in order

to indicate the difference between the Jiva and is vara,

[This verse V. 6. containing a promise to teach should be read immediately before

the verse &e. IY. 4. and therefore that sentence is explained here first by the

commentator. The word TO3J is explained there as mriyamana—the dying and not death ;

and the whole verse is shown as applying to the Lord. Here another explanation of the

same verse is given. These are not contradictory, but complementary. The question

of Nachiketas did not relate to the nature of Brahman or of Jiva. He did not ask what is

Brahman, or what is Jiva. Why should then Yama promise “ I shall now tell thee the

nature of this mysterious Brahman and of the Jiva that dies ? ” To this the commentator

answers, the Yama says so in order to indicate that the Jiva and Brahman are not identi-

cal. The difference between the Jiva and isvara cannot be known unless the essential

natures (svarupa) of these two are described.]

The Jiva is that which experiences the fruits of action, and is subject to obscuration

of coneiousness in deep sleep, pralaya, &c. The Supreme Brahman is the Lord Yistnu who
remains awake when all the Jivas are asleep in the deep sleep of Pralaya or Susupti, &c.

[Thus Y. 7. describes the Jiva in these wrords :
—“ Some, ready for rebirth, go into

the womb in order to obtain a body, others enter into minerals, according to their Karma,

and according to their knowledge.” While the next verse (V. 8) shows the nature of

Brahman thus :
“ That Person who is awake in those that sleep, and who builds all objects

of desires, that indeed is the Pure One, that indeed is Brahman, Immortal He is called.

In Him all worlds are contained. This is that. Yerily nothing goes beyond Him.”

This shows that the Lord is awake in the Great Pralayic sleep of all Jivas : and He causes

the Pralayic Dreams also by creating pleasant dream objects for these sleeping souls.

The souls of the highest type only dream in the Pralaya Night—such as Brahma, &c. Their

mind continues active in Pralaya, like the human mind in an ordinary dream. Thus the Jivas

are subject to dream and sleep, not so the Lord. The Jivas are subject to re-birth, not

so the Lord. The Jivas experience Karma-phala, fruit of action, but not so the Lord,

But why do you say the Lord is not born
;
for He being the Inmost self of the Jiva, must

necessarily enter the womb, when the Jiva does so ? To this the Commentator replies :]

The Brahman is not affected by the Jiva’s entering the womb when re-incarnating.

[Though the Brahman is there, along with the Jiva in the womb also, and He enters

the womb in order to control and regulate the Jiva: yet He does not get the body to

experience any consequences of His action. The jailor enters the prison along with the

prisoner, but only to watch and reform the prisoner, and does not himself suffer as the

prisoner does. In Y. 6. Yama promises to teach tivo things—the Sanatana Guhya Brahman—

the Eternal Hidden God, and the maranam—the Jiva subject to death and rebirth
;
and the

subsequent portion of the Upanisad is an explanation of these two topics. But why
should Yama teach the difference between Jiva and isvara, when Nachiketas had not put

that question ? To this the commentator replies :]

The Brahman is known rightly then only when He is known as separate from the Jiva.

[But does not IY. 5 say Atmanam, Jivam antikai the Supreme Self is the Jiva ? No.

That verse should be construed as Jivam antikat = Jivasya antike “near to the Jiva.”

For if Jiva and Brahman were the same, we could not say “ Brahman who is so near to

the Jiva—for then it would be “ the Jiva who is so near to the Jiva.” A thing cannot be

7
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near or distant to itself. It is only in relation to another object that a thing is said to be

near or distant.]

Mantra 2.

unra: qroregqfcr sjrerr& ’iron \

m 'fnr ^ str&F% iirii

Parachah, external, outside staying, Kaman, desires (desired

objects, like sweets, scents etc.) ^sir% Anu-yanti, go after. arr«ir* Bilah

children, undiscriminating. % Te, they, Mrityoh, of Death, of Yam a.

Yanti, go, fall into. Vitatasya, the spread out, all-prevading, the

time worn or eternal wide-spread, in time and space. *trt Pasam, the noose

;

snare, i. e. death. Atha, (toIT?) therefore, Dhir&ja. the wise.

Amritatvam, the Immortality, the moksa. prrt^r Viditva, having known, srf

Dhruvam, The fixed, this word qualifies amritatvam i, e. dhruvam amritatvam.

A-dhruvesu, in the unstable (things like wealth etc.) Iha, here (in

this world or Samsara.) n na, not. Prarthayante, do ask for, or

look for.

2. Men of small understanding go after external desires, and they

thus fall into the wide-extended noose of Yama, therefore, the controlled

in mind, having known liberation, do not here seek for the' permanent in

the unstable.—73.

Mantra 3.

1

frjJRTTrr ftwsr ^ rtg[ II ^ II

%=r Yena ,
by whom, by what Lord. It refers to Brahman. The first-two

verses of this Valli are spoken by Yama, in indirect praise of Nachiketas, This

verse is spoken by Nachiketas, who interrupting Yama’s complimentary

speech, again asks him about Brahman, Rupam, form. ^ Rasam, taste.

fTst? Gandham, smell, ^abdan, sounds. Spartan, touches. ^ Cha,

and Maithunan, couplings, pairs. The perception of pleasure arising

from the coming together of pairs, loving (touches). ^ Etena eva, by that

even, i. e.
f
by that Self even, which is separate from the body. Madhva also

reads these two words along wither ;
as vr w®*0T

i( ordained by
which Brahman, (one knows form &c.)” MaxMuller takes it as the beginning

of a separate sentence. “That by which we know form &c. by that also we
know what exists besides.” Vijanati knows, perceives,

Eim atra pari-gisyate
; lit. What here remains. According to Sankara

“Does anything remain unperceived by the Atma in this world ? Nothing
remains. All verily are known to the Self.” According to Madhva. “ Because
by the command of Brahman, the Jiva perceives form Sic. while alive

;
does that

Brahman remain here (even after liberation) as controller of the Jlvanmukta ?
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What is the nature of this Lord? What are His specific attributes.”

Etat vai tat
;
lit. “ This verily That.” this is the reply of Yama.

3. By Whom (one perceives) form, taste, and smell, sound, touch

and love, even by that he knows (everything else.) Does that Lord remain

here in moksa controlling the Jiva? Yes : This verily is so. This verily

is That.—74.

Mantra 4. V
3fFTT%T^ \

mm Wt ?r U 2 U

Svapn&ntam, lit. dream-end, in the dream, in dream consciousness

the Susupti is also to be included. The word antar means “ place.” The

regions of dream and sleep. Jagaritantam, lit. Waking- end. In

waking consciousness. The region of waking. =sr Cha, and. Ubhau, both

(waking and dreaming and Susupti). qqf Yena, by whom, by whose command.

Anu-paiyati, sees (the Jiva.) Mah&ntam &c. The same as in

II. 22.

Note.—Both transcending the state of Swapna and transcending the state of Susupti

that by which both (these states) are seen (that centre of consciousness verily remains

even in Moksa.) The wise having known that Self as great and all-pervading, does not

grieve.

4. The wise does not grieve when he understands the Supreme

Self who is Great and Almighty, and by whose command he sees both these,

viz., the objects of dream and the objects of waking consciousness.—75.

Mantra 5.

*T Tpsit^ 9TTSUR !

fsjR f?wi faster nalc ^ 11 * 11

3: Yah, who. f37^ Imam, or idam, this, ipsqt Madhv-adam, lit, honey-

eater. The Drinker (or Enjoyer) of honey (or pleasure); the Experiencer of

the essence in the body. Veda, knows. Atmanam, the Atma. The

Supreme Self. The Lord. srre Jivam, the Jiva of the Jiva Antikat

near, close by; always near the Jiva, as its controller. fsffPT tsanam, the Lord or

Ruler or Director. ^ Bhdta-bhavyasya, of the Past and Future (of the

Three Times.) *r Na, not. cFP Tatah, thereafter (i. e> after such knowledge.

After knowing that tsvara is the Ruler of the Jiva.) Vi-jugupsate

wishes to protect, fears, knowing the Atman, he no longer seeks to save his soul,

feeling that he is ever-saved. Does not seek to protect his self, fully trusting

in the Lord, who always, and everywhere protects him ever. s^Etad
vai Tat. This verily is That.

5. He who knows this Supreme Self, the Ruler of the Past and
Future, the Experiencer of all Sweetness, always standing near the Jiva
AAn m m-ir a-Ca»i^"U -f/vn-t. TIsk. .. *. r I 'l* a J- ^7 Cn
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Mantra 6.

*r*. wii i

gif sifotv vf qat sgMi i ii

3f: Yafe, who, The God <£r Purvam, the First (Unborn.) rTW* Tapasafc,

from before $iva. The God, who begot first the unborn (Brahma), before the

Tapas (j&va), and before the Waters (the material universe.) sraRWt Ajatam,

the Unborn/ the four-faced Brahma. Adbhyafe, than the waters (elements.)

Purvam, before. Ajayata, who produced or caused to be born, 3jft

Guham, in the cavity (of the heart.) Praviiya, entering. Tisthan-

tam, stays there, abides therein. His own Self sp Yafc, who. BhCt-

tebhih, with the elements, who perceives his Self along with these elements,

was perceived from the elements, Va-apasyata, or r%o==ti, perceives.

ST? Etad vai tat. This is verily that

Note.~{He who sees the First bom (Hiranyagarbha). who manifests himself before

Siva and the cosmos, sees Brahman, (for no one can see the Father but the Son : the highest

perception is of the Unborn, the First-begotten—beyond Him consciousness ceases.)

As a man who sees a golden ring knows gold, so he who sees the Child-of-Light, sees the
Light.)

6. He who first produced the Unborn one (Brahma) before the

Lord of tapas (fsiva) and the Lords of elements (Waters) who entering the

cavity abides therein, and perceives all things along with the elements
;

This is verily that.—77.

MADHVA’S COMMENTARY.
“ That Visnu verily dwells in the heart. He is the Great Warrior, who constantly

sees Himself, seated in the cavity, surrounded by all the Lords of elements. He created
the Pour-faced the Unborn of yore, before the Elements called Waters and the lords there-
of

;
yea, before even >Siva the Lord of Tapas.” (Ibid).

BcahraS is called purvam ajatam—the unborn from before—because lie is not like

Indra and Agni and others, who once being born from the mouth of Brahman, are born
again from Kasyapa. Not so the Lord Brahma. But never being born before, he is pro-
duced prior to Siva and Waters.

(This verse does not relate to Mumuksu but to Visnu. Naehiketas did not ask the
nature of Mumuksu, but of the Lord. The phrase > entering the cavity* is the specific

attribute of the Lord and not of the Jiva. Waters or apas is taken here as illustrative of

all the Elements : and denotes also the presiding deities of elements. One pfirvam
qualifies ajatam: the other is an adverb qualifying aj&yata. The word ajayata generally
means u born ” or “ self-born ” but here it has a causative meaning “ was caused to be born
or was produced or produced.” Therefore the commentator says

}

The word ajayata is to be taken in a causative sense, as in jajfie bahujnam.

" Mantra 7.

gir srtwv h?t ii w u
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m Ya, who, namely Visnu, in His Female aspect as Bhagavati. qfispr

Prdnena, with the Prana, the Hiranyagarbha of the last verse, the Spirit. The

Chief Vdyu. Sam-vi^ati, abides with. Aditih, the Adi ti, (the

eater, the destroyer of the whole universe )
Devatd-mayi, the best of

all deities, Rf^cfr Guhdm pravigya tisthantim, entering into the

heart (cavity), abides therein, Ya, who. Bhfltebhih, with the ele-

ments. mmm Vyajayata, who produced in manifold ways
;
who manifested

Herself in the forms of Fish-Avatara &c. and produced all living beings.

Etad, vai tat. This is That.

7. She who enters the cavity with the Spirit, She the Consumer,

the best of all devatas, wrho is concealed in the cavity of the heart and abid-

ing therein, manifests herself also through the elements (as various in-

carnations), This is that.—78.

MADHYA’S COMMENTARY.

[Tlie word Aditi in this verse would prima facie lead one to the view that the weil-

lmown Goddess Aditi, the Mother of all the Devas, is described here. But that is not the

case : because Naehiketas asked no question about Aditi, therefore a description of Aditi

would be irrelevant. Consequently, the verse is to be explained as applying to Yisnu.

Hence the commentator says :—

]

“ Yisnu is called Aditi because He is the Eater (ad- to eat). He dwells in the cavity

along with the Chief Prana. He is the best of all devatas : and transforms Himself into

various avataras such as the Pish, the Tortoise, &c., from his seat in the cavity. This

Supreme Self, the Great Yisnu, in every age manifests Himself as Avataras surrounded by

the lords of elements.” (Ibid). The word Devata-mayi means the best of Devatas. The
pharse pranena sam visati means pranena sahito bliavati — along with the Prana enters or
dwells. The Lord, entering the cavity and staying there, manifests Himself in various ways
through the elements, as Incarnations.

Note.—The words of this verse are in the Feminine gender and would prima facie

more appropriately apply to the Great Mother, Bhagavati : but the context requires that

the Mantra be interpreted as applying to the Lord. Dwelling in the cavity, along with

the Great Pr&na and the lords of Elements, He materialises, from time to time, into the

outer world as Great Incarnations. As a spiritual medium, placed in the cabinet, projects

or materialises from outside in a seance room, such is the case of the Lord in the cavity.

Mantra 8.

^TTOsfr: Aranyoh, (qpc is derived from the verb qj
4 to .go* by the affix

causing guna 3TC:= is known
; JGff:=Joy, Hari as Joy.) Those two, through whom

Visnu, the All Joy or All-power, is known is Aran!, between the Aran is or “fire-

sticks.” This word is a compound of qpc and nj \l The final f is a Samdsanta

affix. It means the Guru and Sisya—“the Master and the Disciple.” Rnffrf:

Nihitah, placed, concealed. Jata-vedalj, the knower of all
;
the Omni-

^ Kb oPr*’' wrArri K i a fK ex: />]*»? Ivl in fV

r\ $ r\ r\ 0 -\ rv <\ -v
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g^r: S.ubhritab, well-guarded, well-held. Garbhinibhih, by the

mothers, pregnant women, by women, fgg' Dive dive, day by day, every

day. fw: Idyah, praised, worshipped, srppnt' j&grivadbhih, by the waking;

by persons who are not heedless, by the knowers of the Lord. Havis-

madbhifc, by the offerers of oblations, by performers of Sacrifice. rrgsstfh:

Manusyebhih, by the men. Agnife, the Agni. The God called Agni

because He eats (acl) all in the Pralaya.

8. The All-knower is concealed between the Guru and $isya:

like as the child in the womb is well-guarded by the mother
;
daily is

this Agni adored by men who are awake and who offer Him sacrifices.

This verily is That.—79.

MADHVA’S COMMENTARY.
“ The Omniscient Lord, Yisau, well-guarded between the Master and the Disciple,

is always praised by those who know Him as the Highest Person.” Ibid.

That through the help of which two is perceived (aryate= j nayate) the Joy (n=anan-

da) is called arani.

Mantra 9.

jrt: Yatah, from which (God, the Sun arises at the time of creation.) =sr

Cha, and Udeti, arises, takes birth or comes out. Suryah, the Sun.W Astam, setting, vanishing, i.e., iu which God, the Sun is absorbed at the

Pralaya. zfsr xf Yatra cha, in which (God, it vanishes at the Pralaya.)

Gachchhati, goes, g Tam, Him, the God Hari. Devah sarve, all Devas,

(whether cosmic, as Fire &c.
;
or micro-cosmic, as Speech, &c. asrf^RTP Arpitah,

are contained, are fixed (as the spokes are fixed) in the nave, so all Divinities

are fixed in and supported by that Hari, from whom arises even the Solar

Logos.) ^ 3 Tadu, Him, verily. g Na, not. Atyeti, surpasses, goes

beyond. Kaschana, any one. 5T? Etad vai tat, This is verily That.

9. In that Brahman, from whom the Sun arises in the beginning

of the creation and in whom it merges in the dissolution thereof, all

the gods are contained. No one verily can go beyond Him. Tbis is

indeed That.—80.

Mantra io.

trefNy i

1#: ft Trafh ii ?o ii

Yat, what, what form of the Lord, ij?r Eva, even, fg Iha, here, on
Earth and other lower planes or here in the bod}', &c. Tad, that.

Amutra, there, in the Highest Plane, the Vaikuntha. Yat, what,
Amutra, there in the Vaikuntha (as the Arche-type.) Tat anu. that
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Iha, here, on the earth, &c. 3#: Mrityoh, after Death, gr Sa, he, who sees

difference. 3*3 Mrityum, to death. The death, as 'Farrias: the blinding dark-

ness : the hell. WTSHH Apnoti, obtains, q: Yah, who. Ilia, here. JTFfT

Nana, difference between the Root-form as in the Vaikuntha and the Avat&ra-

forni as on earth. Iva, even the slightest. Or as contrasted with N&n&,

it would mean identity, qwlf Pa^yati, sees.

10. That which is even here, the same is there
;
what is there,

that verily is here. From Death to Death he goes who beholds even

the slightest difference in these two.—81.

MADHYA’S COMMENTARY.

[The Mayavaclins, of course explain this verse as aa authority for holding that the

Jfva and Brahman are identical, that the Man here below is the same as Cod above in

Heaven. The Commentator answers the Advaitins thus : — ]

That Lord Yisnu who exists in the manifested Form (Avatara) and in organised

bodies on this earth, is verily the Root-Form, and the entire Lord Narayana Himself.

The Lord as the Root-Form in Heaven is verily also the Lord as existing in the mani-

fested Form (Avatara.) He who makes the slightest difference between these two (the

Lord in Heaven and the Lord on Earth), whether as regards their attributes or essential

nature, undoubtedly goes to blinding darkness after death. So also undoubtedly to dark-

ness they go, who are bhedabheda vadins, (who hold that the Avatara is different

from as well as identical with the Lord). (Ibid).

Mantra 1 1.

sr^ ff u u u

wr Manasa, by the mind, purified by instruction and yoga
;
by the reflec-

tive mind or antah karana. tf?t Eva, alone, even, Idam, this fact that

there is no difference in essence, though the forms be different. Aptav-
yam can or may be obtained or known, sr Na, not. f? Iha, here, in the

Brahman, in the Archetypal form, or in the lower plane forms. ?rHT Nana,
difference, many. ?sn% Asti, is. Kinchana, any, Mrityoh, from
death, g- Sa, he. ^Mrityum, to death, Gachchhati, he goes, gt fg
HRT ft TFW yah iha nana iva pasyati, who here difference like sees.

11. Even through, the purified mind this knowledge is to he obtain-
ed, that there is no difference whatsoever here. From death to death he
goes, who beholds this here with difference.—82

MADHVA’S COMMENTARY.
[This should be kept in one’s mind

; and not indiscriminately told to others. As those
who see difference in the Root-form and the Incarnation-form go to blind darkness, so go
they too who see difference in the various bodily members, &c. of the Lord.]

“Similarly those who see the slightest difference, among each other, in the various
bodily members, attributes and actions of the lord, or who see difference plus identity
(bhedabheda) therein, go to blind darkness. There is not the slightest doubt in it.”

(Ibid),
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[The word iva has three meanings (1) Like, as, a comparison, (2) a little, some-

what (3) like-and-unlike, Difference in identity. Ail these three meanings of iva have been

shown in explaining the phrase nana iva
;
Le., (1) as different, (2) the slightest, difference

and non-difference. The commentator now gives his authority for giving this three-fold

.meaning to iva.]

In the Sabda Nirnaya the following meanings are given to iva. 41 The word iva is

used when two quite contradictory attributes are collocated together, or when compari-

son is intended, or when littleness is meant.”

Therefore, in the phrase nana iva, the iva has the force of denoting 4
little,’ and

4 difference plus non-difference.’ In the verse Q (IV. 10) the force of

is to prohibit difference in the Svarupa or essential nature of the lord (as manifested in

the highest heaven or one earth). While in the verse under discussion (IV. 11) the force

of the word Kinehana in fiS’SR is to indicate that there is absolutely no

difference in the various members, attributes and actions of the Lord
;
nor is there differ-

ence plus identity.

(The word Kinehana being a Pronoun denotes substance. The substance of the body

of the Lord is one and homogenous ; not like those of the Jivas, made up of different

substances. Thus His body is such a homogenous one that 44 He sitting goes to all distant

places, &e. Similarly His attributes are all uniform, as 44 the Almighty, the Lord,

the Self, &e.” Similarly His actions are one, as 44 Who creates Brahma, the first unborn,

before Siva and lords of elements, &e.

Lest one should mistakenly think that these two verses prohibit only difference-

in-identity and not difference, the Mantra IV. 14 clearly shows that 44 difference ” is also

to be condemned : for it says 44 He who sees the attributes as different goes to the down-
ward incline.” Thus there is danger if one sees any difference in the attributes of the

Lord, in His bodily members, in His qualities, and in His action.

Mantra 12.

sifgswrsr: fasflr i

fstint <!Rt 11 ^ II

ijTpRTsr: Angustha-matrah, of the measure of the thumb. The heart of every

creature is of the size of its own fist or thumb, The Jiva in the causal body
or auric egg antah-karana-upadhi is also said to have this size. This particular

measure of the Immeasurable is given for the facility of meditation only. The
Tom-Thumb represents perhaps this ? Purusah the Purusa, the All-per-

vader the Person, the Full. Madhye atinani, in the midst of the self

(Atman here means body”) in the heart (madhye « heart, of the Self or

Jivas. In the heart, in the body. Tisthati, is, stands, stays. fsffR;

ifonak, &c. The same as in IV. 5.

12. He who so knows the Purusa, of the measure of a thumb, as

dwelling in the cavity of one’s body. The Ruler of the past and future,

does not thenceforth fear. This is verily That.—83.

Mantra 13.

3tfps*rr?r: i

vjjwsrpr h ^^ ag; ii 11
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^T^-Jrrsr: Angustha-matra purusah, the person of the size of a thumb.

Jyotih, light. %% Iva, like, Adhiunakah, smokeless, pure, lumin-

ous. Lord, of the Past and the Future. ^ Sa, he. Eva,

even. Adya, to-day. *r Sa, he. 3 U, verily. &>vah, to-morrow.

13. The Purusa, of the measure of a thumb, like to a smokeless

fire is the Lord of the Past and Future
;
He is verily to-day and He will be

so to-morrow.—84.

Mantra 14.

is f^TWTrf 1

*r# II II

mx Yatha, as. 3S3K Udakam, water, Durge, on the summit, on the

inaccessible (summit). Vristam rained, fallen. Parvatesu, should be read

as gif on the tops of hills. Vidhavati, runs down, Evam,

thus. Dbarman, qualities, all dharmas of Visnu. Prithak, separate.

vtWFl Pasyan, seeing, knowing, rug Tan, ^ eva, them, even
;
because of

seeing them as different. ^Tg Anu, after. RrePfRf Vi-dhavati, downward goes,

obtains the Tamas.

14. As water falling on an iuaecesible mountain top runs down,

thus, seeing qualities of the Lord as separate, a man runs down to Dark-

ness.— 85.

MADHVA’S COMMENTARY.

As the rain water falling on the tops of hills quickly runs down, similarly he who
sees the attributes of Visnu as separate from Him runs down quickly to Darkness.

Mantra 15.

it ipnrfw mm 1

mm mm u t * n

fg[#T%OTSTT3r W# 5W15TT it a 11

nm 3?* Yatha udakam, as water. Suddhe, in the pure. u^*r ^ud-
dham, pure. ITfWrK Asiktam, poured (into). Tadrik eva, like that (but

not identically that
;
because we see that the bulk of the water is increased),

*T3T3 Bhavati, becomes, Evatn, so Muneh, of the sage, the thinker.

f3*fT3rf : Vijanatah, the knowing : the liberated, wxm Atma, the Self, the Master,

Vayu, four-faced like Visnu, but does not become identical with him.)

Bhavati, becomes. *ncpr Gautama, O Gautama ! *.<?., O Nachiketas !

15. As pure water poured into pure water becomes like that, 0
Gautama, so the Atma of the Muni, who knows, becomes like that (with

Brahman).—86.
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MADHYA’S COMMENTARY.

Even the Atman or Vayu of the liberated sage becomes like into Him ; but not Iden-

tically the same : what to say of the non-liberated Jivas. As says the Bhavisya Purana
u The atmans of all the Liberated Jivas, whether men or Devas, attain similarity and

specially the atman of the eternally free Vayu attains similarity only with Visnu, and not

identity with Him
;
what to say of other non-liberated men and devas. All Jivas are either

direct reflections, or reflections of reflections of the god Vayu.”

Note.—This verse shows that even the Mukta Jivas—the Perfect Souls, the Liberat-

ed—called here Pure Water—do not get identity with the Lord In the state of Mukti,

but similarity (tadrik) only. The reason for this is that even the highest Jiva, the Great

Vayu, the Christ, is similar only to God, and not God. Vayu or Christ Is the Master or

Swiiinin of the Liberated Ones, he being the Great Saviour. The Vayu is however different

from God, though similar to Him.



Fifth Valli.

Mantra i.

^rgm 5i #gflr f%5usr ftg^q% i t$ai: ?tg; ii ? 11

5t Puram, city (the body). ^RS(r-frt Ekfldasa-dvaram, eleven-gated.

Two openings of the eyes, the two ears, the two nostrils, and the mouth make
up the seven upper orifices. The navel, and the two lower make up ten. The
eleventh is Brahmarandhra in the skull, Ajasya, of the Unborn, of the

Atman, of the Bhagav&n, the Lord. Avakra-chetasah, of the non-

crooked-hearted. Whose knowledge is direct and straight. Anusthaya,

having firmly settled in his mind that he is under the control of God. Having

firm belief, h Na sochati, he does not grieve. So long as one thinks

that the body is his, there is sorrow, but when one realises that it is Lord's

and under Him, all sorrows cease. *sr Vimuktah cha vimuchyate,

and freed (even while living) becomes free (totally after death, t. e.
y
he is not

born again—Sankara). Having got freedom through aparoksa, while still in

the body, gets total liberation after death.

1. He wlio has this firm faith that this town with eleven gates

is under the control of the Unborn, the Righteous Lord, never grieves,

and realising freedom in this life, becomes liberated after death. This

is verily That.—87.

MADHYA’S COMMENTARY.

Let one have this firm faith that this town is under the control of the Lord : he

should have this conviction that this town belongs to the Unborn. 44 The person who

has got intuitive vision (aparoksa) becomes vimukta or free through humility and absence

of egoism, even while still in the body. He next becomes Mnkta in the highest sense of

that word, when all sorts of sorrows and their reflections in consciousness are destroyed.”

(Ibid.)

[The difference between vimukta and vimuchyate is this, the first, is aparoksa realisa-

tion and humbleness of spirit and freedom from egoism : the other is freedom from

all sorrow, which follows the first stage].

Mantra 2.

5Tfc3T 3lf?3ir^ II

Hamsah, (The Swan.) Free from faults and the essence of all.

The word fr^*. is a compound of f (free from all faults) and (essence) 4 Ham *

is derived from the root by adding the affix 311 There is



60 katha-upanisad.

elision of the final syllable. The word gf: is derived from by the elision of

the final K, and shortening the long W H ( t HTC ^T?T

) \\ p%ss^ Suchi-sad. dwelling in the Pure, (i e., Vayu). Vasuh

= 5=5^. *ra^T*3 s N The* of is elided) Vasu, the best and the

joy, Antariksa-sat, dwelling in the firmament. Moving in the firma-

ment or sky. ficFT Hota, the Hotri priest. The presiding deity of the senses.

Vedi-sat, dwelling in the Vedi or Earth: Honoured. Atithih,

(the guest.) It is a compound of “ much ” and $ " food.” The rich in

food : the wealthy. Durona-sat, dui ona=bottled Sonia. Sat=dwell-

ing in; dwelling in the jar of Soma. sjqq[ Nri-saf, dwelling in men. TOTrf

Varasat, dwelling in the Devas or God. Rita-sat, dwelling or existing in

Truth or Veda. Vyornasat, dwelling or existing in Space. Existing

in Prakriti. Vyoma is the name of $ri—she in whom the whole universe

is weaved (vyota). Abjah, water-born (like conch, shells, etc.) He
who dwells or exists in the water-born creatures, sfrscr: Gojah, herbs, &c.

Earth-born (like wheat, etc.) He who exists in the plants, &c,, growing on

earth. ^rTSir. Ritajah, the liberated are called Ritas. He who dwells in

the liberated, as their Controller. =?|f|3Tf* Adrijfih, Mountain-born. Rivers,

etc., born of mountains. He who is in the mountain-born. (The perfect ones

living on’tlie mountain.) ^ Ritam, truth, that which is principally estab-

lished by the Vedas, Brihat, the Great. Full of all qualities.

2. He is Hamsa (free from all faults and essence of all,) residing

in the Pure Vayu, He is Vasu (the best and the blessed) dwelling in the

Firmament, He is Hotri (the Lord of the senses) dwelling in honored

places, He is atithi (the rich in food) dwelling in the Soma-jar. He
dwells in men, in Devas, in Scriptures, in Space, in the creatures of

water and earth. He dwells among the Liberated, and the Mountain-born.

He is the Truth (established by the Vedas) and the Great One (full of

all qualities).—88.

Note.— 1That dwells as Hamsa in the pure heaven, as Vasu it dwells in the Antarikslia,

as the sacrifice!* it dwells near the altar, as a guest it dwells in the houses : (or vessels

of food.) It moves in men, it dwells in the Gods, it lives in Truth, existing in space ;

it is (as the fish) in the waters, (as the trees) that grow on earth, it is the knowledge
that the Vedas reveal, and like the rivers that come from the mountain. It is the Great
Truth.

MADHYA’S COMMENTARY.

As Hari is eternally free (hina) from all faults and is the essence (sara) of all, there-

fore He is called Hamsa (Ha= hina, free, m = eternally, sa - Sara, essence). The Vayu
(or Christ) is called Suchi or Pure. He dwells in Vayu and hence is called fhe Dweller

in the Pure. As He is the personification of highest (vara; happiness (sukham) He is called

Vasu. He as Vasu dwells in the Firmament. He is called Hotri as He regulates all senses.

He is called Vedisat because He is honoured (vedya) of all. He alone who possesses

great (ati) riches (tha) is called atithi. As Atithi or Master of vast riches He resides in

Soma called here the Jar. He dwells among men and among the Best, i . e., the Devas
also is He indeed. He is in the Vedas called Rita W 'rw.i.
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called Vyoma, »Sri is called Vyoma because this universe is supported (vyotam) in Her.

And since He is in the creatures of water and the plants of JEarfck, and in the mountain-

born rivers, therefore He is called ab;j&, &c. The Muktas are called Ritas, literally

meaning “gone,” from ^ pi to go. They who have gone into Visnu are called Ritas.

The Lord is called Ritaja because He dwells among the Liberated as their controller.

He is Ritam. The Yeda is called Ritam. As all the Yedas declare principally Visnu and
Visnu alone ; so Ritam comes to mean Visnu also. He is called Brihat because He is full

of all qualities. He is indeed the Highest Person.

Mantra 3.

Urdhvam, up. Sfpir Pranam, the Prftna-vdyu. The Chief Prana, in his
aspect as Prana, grfRfer Unnayati, sends up, takes up. ?rr ApAnam, the
Apana-vayu. The Cnief-Prana in his aspect as Apdna. srj-jt Pratyag, down,
or back. ^ Asyati, throws, sends, jrsi Madliye, in the ^middle, 'in the
heart, *R?r Vamanam, the dwarf. The adorable. The person of the size of
the thumb mentioned above. Varna = Beauty, Na = leader, Vamana= the Lord
of Beauty. ^pfR Asinam, sitting or is seated. Visve, all. Devali
gods, the senses like sight. Upasate, worship.

3. He leads the Prana upwards, He throws the Apftna down, in the
midst of the body sits this Adorable One, whom all the Gods surround
and adore— 89.

Note.. The Prana or the wisdom is above, the Apana or strength is below, in the
middle is Beauty or Vamana. The Good, the Wise, the Beautiful.

Mantra 4,

wer fatnuruer wfawm 1

As >’a
-

of dus, of the Jiva dwelling in the dense body.
Vi-sramsamanasya, being torn away, leaving the dense body. Dying physically

Sarirasthasya, of the dweller in the body, Dehinah, of the eml
bodied, of the Jiva dwelling in the sflksma or subtle body. Dehat, from
the subtle body. RfssfftR^ Vimuchya manasya, being freed perfectly, becom-
ing a Mukta. RR.’SRT Kim a'ra parigisyate, what remains here behind

4. What remains when this soul, the dweller in the body, goes out
from the dense body at death and is freed also from the subtle body fin
Mukti) ? This is verily That— 90.

(Note.—It appears that Yarna after having recited some attributes had stopped with
the last mantra, Nachiketas, therefore, asks him again, to further expand the answer
to tho third mias himi. Th is tho samp miAsf.inn vu vom m»nfn vlrthiirifoA oc.^ — j. .
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Mantra 5

* 5TT$R ?fTTFR Tfkf sfkfrr 5RSFT i

3 ^kFcf n * it

51 snipr Na pranena, not by Prana, ?r 9SPTT5FT Na apanena, not by Apana.

JI?f: Martyah, the mortal. #fnT Jivati, lives, qfjsrq
- Kaschana, any one. i#OT

harena, by the other, i. e., through the Lord, g l'u, but. affair Jtvanti, they

live. Yasmin, in whom, tr^r Etau, both these (Prana and Apana.) 3<HT%fir

Upa^ritau, repose.

5. Not by Prana, not by Apana does any mortal exist, but. by

Another do they live, on Whom both these depend. -91.

MADHVA’S COMMENTARY.
The Chief Praua alone is not the Supporter of all sentient beings: but refuged in

Visnu, Prana supports all these .liras. Thus the highest and principal support of all

sentient Beings is Visnu—He is Absolutely Independent.

Mantra 6.

fSrt 3 fi SBRrVrfo 5^ 5151 H5RRR I

=5 wi stvq stremr nhm 11 t, 11

Hanta, well then. % Te, to thee. %% I dam, this, Pra-vaksyami,

I shall tell. 3j$r Guhyam, mystery, secret. && Brahma, the Brahman.

Sanatanam, the old, the ancient, ^trr Yatha, how. [=sr Cha, not in Madhva,

and.] Maranam, the dying: the Jivas, the Mortals. Or death, sffcq Prdpya,

reaching: working through, Atma, the Atma. The Supreme Self or the

Jivatma. WIH Bhavati, becomes, their Controller and Saviour, Gau-
tama, O Gautama.

(Yama again promises to describe the nature of the Lord.)

6(a) And now I shall tell tliee this Mysterious Ancient Brahman,

and how, working through the mortals, this Atman becomes their Ruler

and Saviour, 0 Gautama !—92.

6 (by I shall tell thee this Hidden Ancient Brahman, and also what

is the condition of the soul when death overtakes it, 0 Gautama.
Note.—'That Brahman is different from all Jivas was already declared in verse V. 5 :

the promise in the present verse is to declare the same distinction between the Jiva and
Isvara : and therefore, a description of both. In that view the verse should be translated

thus

I

shall tell thee this Hidden Ancient Brahman : and also what is the state of the
afcm& (here atma should be taken as meaning the Jivatina) when death overtakes him.

This clearly shows the difference between Jiva and Brahman.

Mantra 7.

UlftrM I

II vs II
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Yonim, the womb: birth as man, &c. 3^ Anye, some (disincarnate

Jivas) srcftraT Pra-padyante, i^r%TfFrr Madhva srp^rr%) enter, obtain.

Sariratvaya, in order to have a body; for the purpose of becoming incarnated.

DehinaJi, embodied ones, when ready to become embodied. And the

Lord also enters the womb along with such Jivas to guide them. ssrHE Sthanum,
immoveable, inorganic body or mineral. The Lord also enters the mineral

along with such Jivas to guide them. Anye, others, who are evil doers.

Anu-sam-yanti, go into. Why some go to the organic and others to

the inorganic incarnation? The answer is here given, Yatha karma,

according to karma (actions done on the Physical Plane), apjf Yatht

srutam, according to their knowledge (energy set free on the mental plane)

7. Some Jivas, ready for re-birth, go into the womb to obtain a

body : others enter minerals, according to their karma and according to

their knowledge.—93.

Note.—This verse farther shows the difference between the Jiva and Brahman. The

experience)* of fruit of action is Jiva, as shown in this verse: while Brahman who also

enters the womb or the mineral along with the Jiva, experiences no such fruit, but on the

contrary awards the Jiva such fruit.

Mantra 8.

"\
r

^_<L .

*T ^ geg ^fPTra SfOT I

forTT: ^frT I ^ 11^11

sp Yah, who, qualifies Purusa— the Person. ^ Esu, in these Jivas.

Suptesu, when (they are asleep in Pralaya, See.) srFTR? Jagarti, is awake (does

not sleep). SfOT 35FT Kamam Kamam, according to His Desire, Purusah,

the person: the Full, possessing the six gunas in their fullness. Or the dwel-

ler in the town (pur) Nirmimanab, creating, shaping, ent Tat, That.

He. Eva, indeed, alone. gr-:£ Sukram, free from sorrow. ^ Tat, that

he. srgr Brahma, the Brahman. The full of all qualities. ^ Tad eva,

that indeed. He alone. Amriiam, immortal, undestructible, unchanging,

The Eternally Free. Uchyate, is said or called (in all scriptures or by

all wise men). rTRERL Tasmin, in Him, Lokah, the worlds. f^Tf: ^ritab,

contained, refuged, srf Sarve, all. WT Tad 5 u, that indeed. Na aty-

eti, does not go beyond. Kagchana, any one.

8. That Almighty Person who keeps awake, when these Jivas are

plunged in sleep, who makes according to His will (various objects for

them to dream of) He alone is free from sorrow, He alone is Full and Ab-

solute. He alone is said to be the Eternally Free. In Him are all worlds

refuged. Beyond Him verily no one can go. This is verily That.—94.

Note—This Purusa who is awake in those that sleep, and who builds (all objects)

as a desire, that indeed is the pure one, that indeed is Brahman immortal he is called.
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Ill him all worlds are contained. This is That, Him verily nothing goes beyond. “He,

the person who is awake in those who sleep, shaping one desired thing after the other”
u That is the bright, that is Brahman, that alone is called the Immortal.”

Note. - This verse again indicates the difference between the Jiva and Brahtnan. That

which sleeps is Jiva. He who is always awake, while the Jivas are asleep, whether in

ordinary or Pralayic sleep, is Brahman. Brahman is Bilkram or free from sorrow, Jiva

is fall of misery. Brahman is fall and absolute nob so the Jiva. He is Eternally Free,

the Jiva is not so. He is the refuge of all worlds, not so the Jiva who dwells in some

world or other. No one can transcend Him ;
while Brahman transcends alt Jivas. Thus

all these epithets establish that the Jiva and Brahman are distinct and not identical.

The next two mantras also further describe the same difference between the Jiva and

Brahman ;
by means of two illustrations.

Mantra 9.

srfwf ^q ^q srmw \

^q ^q srr%w w 1 11

srf&: Agaih, the fire: The conscious Fire-Devata in heaven and his reflec-

tions in the unconscious material fires of the physical plane, WW Yatha, as,

though, Ekah, one. Though the Devata-form of agni is one only, and

having entered in the world, as agent of cooking, <&c
,

it becomes many : yet for

every form of this Deva agni there is a counter-form or reflection in insentient

material fire. Bhuvanam, the world. Pravistah, entered, having

entered, Rupam rupam, for every one of his forms. Prati-

rupam, counter-form or reflection. Babhuva, became, there exists. stcR:

Ekab, one. Tatha, so. Sarva-bhut-antaratma, the Inner

Self of all creatures, ^ vtffaq: Rupam rupam prati-rhpah, for every

form, its counter-form. Babin cha, different even or indeed, /. e., the

reflected form is outside of or separate from the original, &c., from the Supreme
Self: because its very existence is dependent upon Him. it does not become

one identically.

9. Though Agni (as a Devata) is one only, who having entered

the worlds, becomes many, yet for every one of his deva-forms there is a

reflected (insentient) form
;

so the Inner Self (Ruler) of all creatures is

One only, yet for every one of His forms, the reflected Jiva is indeed differ-

ent (because outside of Him, and not independent).—95.

Mantra 10.

gw# sifter spp
i

srftvft sn%sr n ? ° 11

m: Vayuh, the Devata Vayu, in his Devata aspect, Yatha, though.
tjcR: Ekajj, one only. Bhuvanam pravistajj, having entered the
worlds becomes mainfold as upholder of various things, yet for every form
of the Deva Vayu, there is a counter-form in the insentient Vayu.
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The words are the same as in the last verse. »

10. Though. Vayu as a Devata is one only, who having entered

the worlds, becomes many, yet for every one of his deva-forms there is a

reflected insentient form, so the Inner Ruler of all creatures is One only

yet for every one of: His forms, the reflected Jiva is different because out-

side of Him.—96
MADHVA’S COMMENTARY.

As says the Kfirma Parana ;

—

u The Fire (Agni-devat&) is one only and not many, who however entering into the
worlds becomes mainfold as agents of cooking, &e., yet for every one of the forms that

this Deva assumes in the worlds there is a counter-form or reflection in the shape of

insentient material fires. Similarly the Deva Vayu is alone the upholder and no one

else, yet when he enters the worlds he becomes manifold, and for every one of his deva-

forms there is a reflected insentient form, such as we feel by touch when the air blows,

thus is the Lord Janardana, the Sifter of men. He alone is Independent and one : staying

within every Jiva. Every conscious Jiva is a reflection of a particular form of the Lord

when He enters the world. But these Jivas are. all outside of Him, therefore, they can

never be identical with Him. These Jivas, though reflections, are however beginningless

and endless.

Note.—The Lord is one and homogeneous yet these reflections are of infinite variety

;

in the sense that their experiences are of infinitely diverse kind. If Lord is the Inner Self

of all, He must suffer the pains of the Jivas, because He is inside them. To this doubt,

the next verse gives the reply.

Mantra ii.

Wd'OI U&pRUUUr * f^T?T SHU: HUH
3$: Sdryah, the sun. mf Yathfi, as. Sarva-lokas'ya, of all worlds:

of all creatures, Chaksuh, the eye. The eye is of two sorts—the external

and the internal. The external is material and inert. It is the organ of sight.

The internal is living and conscious, as it has for its presiding deity the Sftrya

or sun. q Na, not. f%casj% Lipyate, is contaminated or besmirched.

Chflksusaih, relating to the eyes. (The impurities which the eye sees.)

Bfihya-dosaih, external impurities affecting the organ of sight,

sr Ekah, Tathfi Sarva-bhmfintarfitmfih, so one is the inner Self of all

creatures. *rfsRHNa lipyate, is not contaminated. Loka.dufikhena,

by the world-sorrow, arffp bflhyah, (being) without : being different from the

Jivas.

11. As the one Sflrya, the eye of all the Jivas, is not affected by the

external defects in the organ of sight, so the one Inner-Self of all is not

affected by the sorrows of the Jivas being outside of them.

—

97.

MADHYA’S COMMENTARY.
(THE KCrRMA PARANA—continued.)

“As the Sun (Sfirya Devat£), is the Inner Eye, the external organ of sight being its

reflection, and as this inner Eye is not contaminated by the defects affecting the external

9
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organ of sight—because the Inner Eye is Sftrya DevatA, and the External Eye is his insen-

tient reflection only so the Supreme person being separate from all Jivas, because He

is independent, is not contaminated by the sorrows of the dependent Jiva. [But the Jiva

and isvara are both conscious beings, and not like the conscious Surya Devata and the

liheonseious eye; why should not then the sorrows of the conscious Jivas affect the

conscious God ? To this,.the Parana replies]. The Jiva is merely a reflected conscious-

ness, the supreme Lord Hari is the Highest consciousness : and as He is independent, He

is not tainted by the defects of His reflection, for the Highest consciousness can never be

tainted, otherwise it would not be highest and independent.” Thus we read in the

Effrrria Parana.

[Having explained the above three verses, by quoting the Kfirma Purana and in the

very words of that Purana
;
the commentator now explains them in his own words*]

He the Lord is one only, and the inner self of all beings. The Jiva is called His

reflection and for every form of His, there is a reflection, but this reflection is bahik or

outside the Supreme Self, that is to say, totally separate and different from Him : because

it is dependent.

[If the Jivas as reflections have no beginning and are anadi, why the Sruti uses the

Tyord babhuva in the past tense, showing that the Jivas came into existence at a certain

period of time. To this the commentator replies.]

The past tense in bablnlva is to be explained in the same way as the past tense in

asit in the text atraa eva idam agre asit (Aitareya Up.). “ The Supreme Self alone was
in the beginning.” It does not mean that the supreme Lord had a beginning. [The Asit

shows that the &tman is above all times and pervades all times. The use of a particular

tense should be taken as meaning all the tenses. Just as in the phrase “ Visnu saw”—the
past tense must be interpreted as meaning all the tenses- U e., Visnu always sees : because

He is eternally conscious.]

[If the Lord as the Innner Self of all is not touched by the sorrows of the Jivas ; why
should the Jivas be touched by sorrow ? If there be two tenants in the same house, and

the house be on fire, either both must suffer and be burnt, or both must escape. You can

not say one tenant remains unburnt while the other is burning* The answer to this is

given in the next verse, which shows that the might of the Lord is greater than that of

the Jiva, and as a person who knows the secret of controlling fire, is not burnt by Are,

so the Lord by His power, prevents the sorrow affecting Him].

Says a text By knowing Hari who is within one’s self, the man becomes liberated

undoubtedly. But he who meditates on Him as identical with the jfva, verily falls into

blinding darkness.”

Mantra 12.^ srcft ^ 5|^ir *T: I

'Jtrr^rar stpstct ii^ii

EkaJ), one. Verily that Supreme God is all-pervading, self-dependent
and One, there is no one else who is either equal to Him or greater than
He. The word “One” indicates that He is self-dependent. How can one
God control and rule infinite number and variety of Jivas. To this, the answer
is given in this verse, ue., the God assumes infinite forms in order to govern
infinite worlds and Jivas. Vasllj the controller, the Ruler. All are under
His control. Sarva-bhut-antar-atma, the Inner self of all creatures.
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W* Ekam rQpam, one (form which is one essence, pure intelligence

)

Bahudha, manifold (according to differences of name and form.) The Jivas

to be ruled are many, and so He becomes many in that sense. «f: Yah, who.

SOT# Karoti, does, makes. % Tam, Him. Atmastham, seated-in-the-self

(placed in one's own heart, in the Buddhi.) % Ye, who (free from out-going

tendencies.) grgqvqrer Anu-pasyanti, see, experience, perceive, qfor: Dhirah,

the wise. %qf Tesam, theirs. scrOTtf Sukham J^asvatam, eternal happiness

(the bliss of the self.) qf#cqr**Na itaresam, not of others.

12. He is One, the Ruler, the Inner Self of all creatures, who makes

(his) one form manifold
;
those tranquil-minded ones who see him seated

in their atma, eternal happiness is for them and not for others.—99.

Note.—This describes the joy of the Free. The Muktas get bliss by seeing the Lord :

so the form of the Lord must be the highest joy. This will be mentioned in V. 14.

Mantra 13.

fasfafasTFTf stfptr m-irfh i

Twrerew jm^PTr strict: wadth?fam3(;uu
FfW nityah. Eternal. ^TT%TPTT anityanam, among the eternals

nityah nityanam, the Eternal among the Eternals: The highest

Eternal. Or who gives the other eternals, their eternity]. chetanah,

Chetananam, the Thinker among all thinkers, or the Highest conscious-

ness among all consciousnesses, Hike Brahma, &c.) who gives consciousness

to all consciousnesses, ra*: Ekah, the One. Bahunam, of many (con-

sciousnesses.) q: yah, w^io. 3OTR Vidadhati kaman, fulfils the desire.

# 3 Tam atmastham ye anupasyanti dhirah, The wise who
perceive him within their self, Tes&m, of them. sorrr%5 £>antih, peace, happi-

ness. Release, Moksa. sam?fr Sasvati, eternal : that in which there is no
return to re-birth. rf Na itaresam, not of others.

13. The Eternal among the eternals, the Consciousness among all

consciousnesses, the One who bestows the fruits of Karmas to many Jivas,

the tranquil-minded ones who see him seated in their Atm a, get eternal

happiness, but not the others.—100.

v
:

\ M-A;NTRA 1
''V

,

3 dfLHi4hti fog wrtfo fosnfh wr u rz 11

tRl Tat, that. That form of the Lord which He multiplies in all beings,

Etad, this single form in the Jlva. Iti, thus. Manyante, they think.

The wise think. 3ThIM[ Anirdesyam, indescribable, undefinable, inexplicable.

That which cannot be jfully described. t^g gtg Paramam sukham, supreme
happiness. The wise think the form of the Lord as the Indescribable essence
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of the highest happiness—that Brahman, which, in one aspect is a Mystery,

and in the other the All-form—between the Unknown and the known lies the

third aspect of Brahman—the Supreme bliss. Katham 3 nu ( In

what way, how without His grace, rf? Tad, that (form). That Ineffable Supreme

Form of Bliss and Joy. Vijantyam, can I know. How can I know that

Bliss aspect of Brahman without His grace ? (wr? TO 3 *rr#s?T SRfcTOrt *$&)

fTO.gr Kim u, does it verily or indeed. sm^Bhati, shines forth. Nachiketas, asks :

41 can That Highest Form be fully known, through His grace ?”
?r ^ na

bh&ti v£, It does not shine forth. The reply is “It cannot be fully known ”

Note.—" This is that so say the wise : how may I know that supreme bliss, not

to be defined
;
is it manifest or is it not manifest ?

14. The wise say :
“ That is this (namely, the Universal Form is

this Single Form in the Jiva)—It is Ineffable Highest Bliss.” (Yama says)

u How can I know That Form (without His Grace ? I cannot).” (Nachi-

ketas asks :)
“ But even with His grace, can It be known fully ?” “ No,

It cannot be fully known.”—101.

MADHYA’S COMMENTARY.

This Form of the Lord is alone the Highest Joy, the “ paramam sukham ” of this

verse :
(and not the bliss of the Liberated—which though Joy is not the highest). The

bliss of the Liberated Wise One is but a portion of it (infinitely small when so compared).
u The Joy of Brahma and the rest, or of the Liberated is but a reflection of the bliss of

the Lord, a small grain of the bliss of Yisnu. The bliss of Visnu alone is the highest

bliss. Can this Bliss-Form be fully known by any ? No, It cannot be so known. How can

I know it without His grace—This Form which is Divine, Ineffable Supreme Joy.” (Maha
Yaraha.)

Note The explanation of this verse according to Sankara seems inappropriate. H©
takes the Joy of this verse as referring to Mukti and the bliss of the Released. But

Yama is a Released Jiva. Why should he say 44 How can I know this Joy of Release.”

Yama knows the Lord, as he asserts in a previous verse. What Yama means to teach

here is that the grace of God is the chief cause of bliss and nothing else : and even then

no one knows this Bliss-Form in its entirety. Yama here relates his own personal

experience.

Mantra 15.

*ufrT * TO" frftemfiT: I

rSrsr *rf to ww f^rvnfvT

1% qsgsfr srgt mmm 11 h 11

Na, not. na Tatra, that Form. Suryab, the sun. an% Bhati, reveals,

manifests, a Na, not. nsy-aita; Chandra-t&rkam, the moon and stars, a far: fsjaja :

aifsa Na im4t vidyutah bhanti, not these lightnings reveal, <pr: araaL^r: Kutah

ayam agnih, how this fire? a* at?a Tam eva bhantam, when verily He
shines, following after His shining forth, anf-aria Anu-bhati or arfa (anu is

taken with the preceding clause) shine after Him (not by their own light, but
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by His light.) Sarvam, all (Sun and other stars, &c.) Tasya, His.
Bhasa, by (His) light, gff Strvam, all. Idam, this (sun, &c.) Vi-bhati,
is lighted.

15. Thai Form the sun does not reveal, nor the moon and stars,

nor these lightnings reveal Him, how then this fire? When He shines forth,
all is illumined after Him, by His light all this becomes lighted.—102.
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.
\ V Mantra r.

H?ncR: I

|§|: Isp l

ftmr: m erf ^fr^rfrr mi » i n

gpslpgjr: Urdhva-mtilala, grounded in the Highest. Urdhva= the highest.

The word mula means the root, but here it means the ground in which the root

is fixed. The second meaning is :
u whose root is Rama called Urdhva because

she is higher than Brahma, &c.” That world-tree whose base is in “ Urdhva” or

High God, i e
,
Visnu. Avak-sakiiah, down branched, whose branches

are the Lower Devas (arvak lower hierarchy, i.e.
t
devas lower than Rama.)

Esalj, this. A^vatthah, is formed by adding the affix sr to the root srr

to blow” preceded by the upapada ^uick’ 3rn$-f?rr+cK (3?) = (the ^r
is shortened.) (qm: °r 3T#==^p?f??r:) the fig-tree, that which

stands firm like the fig-tree or may mean “ the abode of God or the food

of God.” w means then “He who goes very quickly,” /. e., the all-pervading

God ; and n is the elided form of *?ir “to stand” or q "food.” Sanatanab,

ancient, beginningless as a current. The cm rent of creation has no beginning.

rRT^ Tad eva, that verily or indeed, that root of the world tree* spp Sukram,
bright, pure, free from sorrow. ^ grgr Tad Brahma, that is Brahman. ^
Tad eva, that indeed. Amritam, immortal. Uchyate, is said.

T‘ Bot: Hf as ^ ^ ^rn OT W same as in V. 8.

1. Grounded in the Highest, with lower devas as its branches, is

this beginningless Arfvattlia tree (the universe). He alone is free from

sorrow: He alone is full and absolute. He alone is said to be the

eternally free. In Him are all worlds sheltered. Beyond Him verily no

one can go. This is verily that. —103.

Note.—With roots above and branches below, this (manifested Brahma) is as an
ancient asvattha tree, that indeed is the bright one, that is Brahma, that indeed is called

immortal. In him all worlds are contained, Him verily nothing goes beyond. This is that.
' » MADHYA’S COMMENTARY.

As the earth is the soil in which all trees have their roots, so the Lord Visnu, the
highest of all, is the root-soil of this tree called the universe : whose branches are the devas
all being lower than that root-soil. The goddess Rama is the root. This tree is called

asvattha. [The word asvattha is thus derived 3TTST quick to go *f SR affix *» ‘quick

moving/ The elision of 3 and the shortening of 3TT into are Vaidic anomalies.

+ (asva asmin tisthati that in which the asva, the swift moving, dwells) =5£p?
,

^c2j’: g| or
food (2?=food) of Hari called asva.]
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Lord Hari is called asva because of His quick motion. As this universe is pervaded

by Had, and as it is the food(ST= food) of Hari, it is called asvattha, This universe is

beginningless as an eternal current of existence, but the highest eternal and immortal is

the Lord Hart. (Tltis asvattha or universe is called Sanatana or eternal in the sense that

there is no beginning of it* It is a pravaha or current—changing but ceaseless and eternal.

But Lord is the true eternal, for He is both changeless and eternal.)

He alone is the one and true eternal, the world is eternal only as a phenomenal current.

Mantra 2,

f%*r sm 1

m n r\\

Yat, what, Idani, this. f%^r Kimcha, so-ever. ^f«Tf Jagat, the

\vorki j$4 Sarvam,
u
whole, all. srr% Prane, on account of (the fear of) the

Prana (in the Supreme Brahman, in the God Hari). trsrfw Ejati, trembles or

works (by His direction). Ni]j-sritam, come out, gone forth. AH this

world is contained in the Pi ana, it comes out of Prana—from Whom this universe

trembles, as if in fear, or works under whose command. ^ Mahat bhayam, a

great terror, great and terrible, giver of great terror, graj# Vajram udyatam,

thunder-bolt raised, the thunder-bolt as if on the point of being hurled. The

great .giver of terror
,
like the thunder-bolt. 3: Yah etad vidufc, who

know this (Brahman*) Amritah, Immortal, mukta % Te bhavanti,

they become. >

2. This whole world trembles through (fear of this) Prana because

it lias come' out of Him. He is a great terror like an uplifted thunder-

bolt. They who know Him verily become immortal.— 104.

(Another reading is SOT that from whom has come out Prana, as well as all this

universe, in whom they all tremble or carry 011 their functions. Or that from whom the

whole world has come out, and on whom that Prana (Brahman) re-acts.)

Not

e

*~Whatever is in this world, the whole moves in the Pr&na and comes from it.

It is like a mighty reverence, like an uplifted thunder-bolt, they who know this, they

verily become immortal.

MADHYA’S COMMENTARY.

The whole world trembles through fear of this Hari called Prana, because it has come
out of Him, To those who transgress His law, He is a terror like a raised thunderbolt.

Mantra 3.

¥RT?^TTra»rtqr% Wrtlfo I

mifcm qnjsr itgsfmftr tot: n \ u

Bhayat, from terror. Asya, of Him (the supreme God.) srrar:

AgniJj tapati, the fire burns. wqr* ^3: Bhayat tapati Spryafi, from awe
the sun shines, fsj: n •q ^5: WRft Bhayat IndraJ cha Vayufc-

cha Mrityuh dhavati pafichamah, from awe fndra and Vayu, and Mrityu the
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fifth runs, /. “engage in their respective works,” such as Indra causes rain,

the V&yu blows, &c,

3. From fear of Him, Agni burns, from fear of Him, Surya shines,

from fear of Him, Indra (rains), Vayu (blows,), and Mrityu runs (to work)

as the fifth [one].—105.

Mantra 4.

I? ffTrefprfi ftsrct: i

ara: grh'Trm n * n

Iha, here (while alive on this physical plane or while having a human
body.) ^ Chet, if. Asakat, is able or became able, Boddhum,
to understand, srr^ Pr&k, mm: ^arirasya visrasafc, before. (If a man
is able to understand Brahman, then even before) the decay of his body, (he is

liberated. If he is not able to understand it, then he has to take body again

in the created worlds.) vtffam tmw* Sarirasya visrasafc, the falling asunder

of body, m* Tatah, then. ?#§ Svargesu, in Heavens. Lokesu, in

worlds. ^ariratvdya, for a body, for a Spiritual body. <^pcg% Kalpate,

becomes fit or capable. *3% *r(t<3irq[ Svargesu lokesu iarirat-

vaya kalpate, WU Wm ) in

Heaven worlds (like Vaikuntha Anantasana, ^vetadvipa, &c.) he is born

in order to take a body (which is Im-material, and consists of the bliss

and intelligence)—/. e.
t He takes an undecaying Spiritual body in the

Heaven-worlds. Sankara reads and not SP’rj means “ in the created

world.”

4. If a man here is able to understand Him (Hari), before the

disintegration of the body, then in the lokas of the self-effulgent One he

obtains an ^a-prakritic) form.—106.

JVote.—This shows that God mast be known before dying. If He is so known, then

the knower obtains a spiritual body in Vaikuntha and other Lokas.

Mantra 5.

nwfwi I

-im h '

-mi aiq irwhfci j>n*ui

W Yatha, as. Adarie, in the mirror, as the face is seen fully re-

flected in the mirror, so the Brahman is seen completely reflected in the Atman,
by the Risis. *|*IT Tatha, so. stpqfi Atmani, in the Atman. In the Jlvatman.

The word pari-dri^yate “ fully seen ” should be supplied here, qqf Yatha
svapne, as in dream (not fully, not completely.) Tatha pitri-loke,

so in the world of the Fathers. There is not complete realisation, because the
dream object? are not so vivid as the picture in mirror. The word dri^yate
‘ seen’ should be read here, mt SFf Yatha apsu, as in waters, tftff ^ or



Vi VALLl, 6. ?3

Pariva dadrige or drigyate, as if fully seen, a little more fully seen.

nnt Tatba Gandharva-loke, so in the Gandharva world, a little more

distinct than the Pitri loka. Chhayi, shade, darkness. Atapab,

glare, too much light, Iva, like. Brahma-loke, in Brahma’s the world.

Chhay^tapyofe, in the light and darkness: when there is a combina-

tion of light and darkness, i. e.
f
in the morning swr WtS Chhaya

payoh iva Brahma-loke, as in daylight when there is neither too much
glare nor darkness, but harmony of light and shade, so in the Brahma loka.

5. As a reflection in the mirror, so in the Atman is Brahman fully

seen, as one sees in dream so in the Pitri loka, as in waters a little

more fully visible, so in the Gandharva loka
;
in the Brahma loka, the

Lord is seen as in the day, when there is proper light and shade.—107.

Note.—This shows that the beatific vision of the muktas is not of a uniform nature*

It differs according to the class to which the Released belongs. In one’s self (Buddhic

and atmic body) the God is fully seen, in the astral and lower mental body He is dimly

seen, as in dream
;
in the higher mental body (Gandharva plane) He is seen better : but

in the Brahmic body, He is seen in full relief, with harmonious light and shade.

So also it is said The Lord dwelling in the Jiva is seen by the Risis through

their sights of wisdom, as fully as one sees his own face in a mirror. But He is not seen

so distinctly by the dwellers of the Pit?i loka. A little more distinct than this is the

form of the Lord as seen in the Gandharva-loka. As in the morning, day-light, when
there is neither too much glare (of noon) nor too much darkness (of evening) but when
it is both light and darkness, an object is seen distinctly, so the Supreme Person is seen

in the Brahma-Loka.”

Mantra 6.

Indriyanam, of the devas of senses (like the ear, &c.)

Prithak-bhavam, difference between each other. Udayastamayau,

rising and setting. Origin and destruction. This origin and destruction of

the world, takes place in order to make the senses apprehend different objects.

Chayat, and what these two. ScqOTHTffT Prithak ut-padyamananam,

produced from different origins (such as akasa) &c., born in different ways.

Their different modes of origin
;
and the different modes which these

devas originate. Matva, having thought over, knowing, understanding

that they are under the control of God. jJrqrrW Dhirah na gochati, the

wise does not grieve. Understanding that all these differences of condition,

these creations and destructions of worlds, these perceptions of objects by the

devas of the senses who have different origins are under the control of God, the

wise does not grieve.

6. Knowing the difference between the devas of the senses, their

origin and destruction, of things and the difference in their modes of

origin, the wise does not grieve.—108.
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Note.—This shows that not only the knowledge of the Lord is the cause of Mukti,

but that the knowledge of the difference between the various orders and grades of the

Devas is also necessary.

Mantras 7 and 8.

£Rt wmt 1

W&Vffa ^fRT^TT U VS tt

SSoWFf 5# scrmTsfef ^ S

^ II S \\

*R: Indriyebhy&h param manah, the Manas is higher than the

senses (the presiding deity of Manas is higher than those ruling the senses.

See ante HI. io.) The Artha-Devas are higher than the Indriya Devas Higher

than the latter Js the Deva of Manas. SrPT Manasah sattvam

uttamam (grt—ffeO The Buddhi is higher than Manas.

Satvat adhi Mahanatma higher than or over Buddhi (as penetrat-

ing it even) is the Mahanatma (the great self), w^xk Mahtah avyak-

tarn uttamam, higher than Mahat is the Avyakta. ^Rlrfir^f *r;: Avyaktat
tu parah purusah, beyond the Avyakta, is the Purusa. Vyapakah, the

all-pervading. The unbounded. Alingah eva cha, without marks
also. That by which a thing is understood is called “ linga”; such as Buddlii,

Manas, &c. He who has not these is a-hnga. He who has neither a Prakritic

body nor an Elemental (compounded) body. (Bodiless). Yam or ^ tarn,

whom or Him % refers to gT^TTrFT, i. en knowing this gradation. ^fc^T Jnatva,

having understood (being taught by Teachers and Scriptures.) WQi
Muchyate jantuJj, the creature is liberated from the bonds of Ignorance even
while alivfe ; or from the toils of existence. Amritatvam cha
gachchhati, and goes to Immortality (after death, and has non-rebirth.)

7. and 8. Higher than sensation is Manas, Higher than Manas
is Buddhi, higher than Buddhi is the Mahat-atma. Higher than the

Mahat is the Unmanifested. Beyond the Unmanifested is Purusa, the

all-pervading, one having no attributes, whom having comprehended the

man is liberated and goes to the state of deathlessness.—109 and 110.

Note.—How does the knowledge of the different grades of Devas lead to Release is

shown in these verses.

MADHVA’S COMMENTARY.
This gradation was shown in Mantra 10 of the Third Yalli also. There it was stated

merely as a fact of nature. Here it is repeated in order to show that the knowledge of this
gradation is necessary for Release : and that the Highest Esoteric object of all scriptures
is to impart knowledge of the Lord as the highest of all Devas, and to distinguish and
differentiate Him from the rest. [All the Yedas describe many Devas with the object of
showing the superiority of the Lord over them all. As says the following:—] “The i#



VI VALLI
,
10. 75

highest aim of all the scriptures is to establish the pre-eminence of the Lord, and to show
that Hari is the best of all Devas : and this is effected by showing the gradation of Devas
inter se and their being all under the Lord.”

Mantra 9.

'mflr strar^ra; i

g?T *pffar irii

[The knowledge of the Lord is never obtained through the exertion of physical senses,

but through mind strengthened by Sravana and manana, <fce.]

?T Na f
not. Sandri^e, the object of perception, of complete concep-

tion or knowledge, frigid Tisthati, exists or is found. Rupam asya, His

form.) His=of God the Source of all Av&tdras, the Arche-type.) He cannot

be easily perceived. Why? Because no one can see the Lord by the senses.

^y$ST Na chaksusd, not by the eye (or any other sense organ.) toot
Pasyati kaschana, sees any one. Enam, Him. Hrida, through soft

and loving : qualifying manas. Manisa, through knowledge (obtained by

Havana, &c.) knowing, qualifying manas. jr^t Manasa, by the Manas,

Abhi-klirptah, is revealed, is made known
;
is meditated, w. f%g: Yah etad

viduh, who knows this or qsf Him ?rw: % Amritah te bhavanti, Immortals

they become.

9. His form is not an object of perception to any one, nor by the eye

does any one see him
;
but by mind endowed with love and knowledge is

He made known. Who thus know Him, become verily immortal.—111.

[This asserts that the form of the Lord is not perceptible by senses. Is it not rather

a too wide assertion ? For when the Lord incarnates, He certainly becomes visible to

all. This doubt is next answered by the commentator :—

]

MADHYA’S COMMENTARY.
No one can see the form of Yisnu through his senses, except when He assumes a body

and incarnates
;
and even the mere seeing of incarnation-forms of the Lord does not lead

to Release, unless the person seeing realises the Lord in that Form through Jiiana Dristi.

The Yogin gets release only when he sees the Lord through wisdom-vision, neverby
physical sight of the senses.

Mantra 10.

w Tprar hi; i

gfesr HtHTf: JlfitU; II ?o (|

snsr Yada, when. ^ Pancha, the five (qualifying i. e., the five

Jfianendriyas.) The five organs of knowledge and perception, i. e., eye, ear, &c.
SPffitesY Avatistharite, remain aloof (from their objects) Do not run after sense
objects. sgRTW Jnanani, (the organs of) knowledge. fFTST Manasa, (with) the
Manas : the emotional faculty Saha, with. Buddhih, (^patTOPRTgtirr)

the Buddhi. Na vi-chestati does not go towards (its objects.) Is not
arHxrf* TliAn nnr» hprnmpc nnnrpr anrev Tom tUm- /D—

-
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from seven-fold objects of consciousness) or If Him. : Ahuh, they say.

5Tni Paramam gating the highest goal or way (because it is the highest

means of acquiring Jhana or Wisdom.)

10. When the five organs of perception along with emotions are

at rest and apart from their objects, and the Intellect even does not exert

itself, that state they call the highest road (to God-Vision).—112.

fin the last verse it was said that the Lord is to be seen by the loving and knowing

mind—hrida manisa manasa—-that is through Bhakti illumined by Jhana—Devotion plus

wisdom. This can only be when one is calm and tranquil and not a dancing dervish.] The

senses must be quietened. The emotions must be at rest : and Reason cease to exert.

Mantra ii.

rti I

WRW Wfo ftfr % Wit II " II

5ff Tam, that (state.) gpir Yogam, the Yoga. Iti. Manyante, they

hold. Rq^pfcSthiram, steady (unmoved.) Indriya-dharandm,
( arffiRf:

mmm mm Madva fr%^rwr mm*m mmm
GTafT*T )

the restraint of the senses. ^ST^Trf: Apramattah, not heed-less or negli-

gent, becomes knower of God. ^ Tada, then. srqrW Bhavati, he becomes.

Wli f| Yogah hi, because Yoga (is or should be with regard to.) srvr^T^t

Prabhavapyayau, coming and going away. The origin and destruction.

11. That they hold to be Yoga, which is the firm restraint of the

senses. Then one becomes not heedless. Yoga should be performed with

regard to the Lord, from whom is the origin and destruction (of all

things.)—113.

[The state described in the last verse is called Yoga. This Yoga is the highest

Path—parama gatih—because it leads to the Lord, the Creator and Destroyer of the world.

Yoga should be performed with regard to this Lord from whom proceed this origin and
destruction of the worlds].

MADHYA’S COMMENTARY.

The phrase Yogah hi prabhava-apyayau does not mean “ the Yoga is the origin and
destruction or that Yoga creates and destroys things,” but that Yoga should be made
with regard to the origin and passing away of objects, and that the coming and going

away of objects is from the Lord.

Mantra 12.

^ srrg rmf h i

a+Afri f^rssrsr^ rtfwwirr u w u

eva, not indeed. sjr^TT Vacha, by speech. * Na, manasa,
not by mind, str^j Praptum, to obtain, to know : to reach, utsr: ^akyajj, is

able. Na chaksusa, not by eye. Asti iti, “ it is.” 5jr=sGreat.

Rf=existence or goodness or 1 eality, the Great Existence or the Great Good.
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Or ^r=:greater than all beings : asti= Greatest than all beings.

Bruvatah, : Sjtf: )
from one who says (i.e.) from the Guru who knows that

u He is,” and not from one who denies the existence of God. 3FT& Anyatra,

anywhere else. ^ Katliam, how. ^ Tad, He. Upa-labhyate, is to

be found. That God-form cannot be known otherwise than through the grace

of Guru. When the Guru, through His infinite compassion, shows for the first

time to the disciple, the majesty of the Self
;
then it is for the pupil to retain

that form in his heart, by constant meditation and contemplation.

12. Not by Speech or Mind is one able to know Him, nor by the

eye, how then is He to be obtained from any, save the one (Guru) who
knows that the Lord is “ the Great He Is”—114.

[In mantra 9 it was said that the Lord can not be seen by the eye which being taken

as a representative for all the senses. This idea is expressed here. If the Lord cannot be

known by speech, by mind, or by the eye, how is he to be known ? He is known only through

instruction imparted by a Sad Guru : who knows that the Lord is called Asti “ He is”—or

=$r= great f^T= existence : “Great Existence.” Like ^TS% “I AM” of the H& Upauisad,

mm “ HE IS” is also a name of the Lord.]

MADHYA’S COMMENTARY.

[Existence is a generic attribute of every thing : why is the Lord called existence ?

This is answered by the commentator

]

The Lord Kesava possesses super-relative existence and reality and goodness, hence He

is called asti fer= greater than all; Rrf— beings
; Or f^cf= goodness or reality or ).

So because His name is Asti ;
therefore He should be known as such. How can any one

know Him who does not realise His Supreme Goodness and Excellence.

Mantra 13.

n H H
^rfra ?ra Asti iti, “ He is or “ ihe Greatest of all” : or “ Supremely Good.”

ff Eva, indeed, stfgjsqsst: Upa-labdhavyah, is to be found or known, or appre-
hended. Tattva-bhavena, through (the grace of) Tattva-bhava (a

name of Visnu). It literally means the Giver of reality. By the grace of God.

tfEf=the truth (of Prakriti and Purusa)
; *rrq= the creator : i. e., the creator of the

truth or condition of Prakriti and Purusa. That is, the God. vn^*T=by (the
grace ot) the Origin of Truth (Prakriti and Purusa). ^ Cha, alone : only. 3^#:
Ubhayoh, and of both. Of both (Prakriti and Purusa), Spirit and Matter,

^STRf! Asti iti eva upa labdhasya, of one who has understood it as
He is.” The God is named “Asti”=“ He is," because He is the Supreme

existence above all existences. The person who knows God as MAsti” such
a person becomes the vessel of grace, : nrstfara Tattva-bbavah prasidati,

Visnu becomes especially gracious. The God is pleased.

13. He is reached when known as Asti {He is), and only when
there is the £race of the Giver of realitv to both (Matter and ftnim+v.
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To him who knows Him as Asti, the Giver of reality becomes specially

gracious.—115.

[In the last mantra It was said that the Lord must be realised as Asti “ Greater than

(3T) all beings (f?cT).
M

He who does not realise Him as such, cannot know Him. This

verse states the method of acquiring such knowledge, namely trying to get the Grace of

God : for finally all depends upon His grace.]

MADHYA’S COMMENTARY.

[The phrase “ Tattva-bhavena eho’bhayoh ” does not mean “ by admitting the reality

of both.” The commentator explains it thus Visnu .is called Tattva-bhava, because He
produces or unfolds distinctly (bh&vayate) the reality or be-ness (Tattva) of both (ubhaya)

the Prakrit! (matter) and Purusa (spirit). His greatness over all is known through His

grace, and His grace is obtained through the knowledge of His superiority over all.

[Is it not arguing in a circle that His grace depends upon His knowledge, and that

His knowledge is acquired through His Grace ? It is not so. The two propositions refer

to two different sets of aspirants : namely (1) those who know from beginning the greatness

of God : and (2) those who do not so know. In the case of the first class the grace

increases their knowledge i.e. knowledge leads to grace ; in the ease of the second class

the grace produces such knowledge, i.e., grace leads to knowledge.]

Those who know from beginningless time the superiority of Hari over everything else,

get increase of their knowledge, through the grace of the Lord, in every successive birth

;

but those who do not possess from before, this knowledge of the superiority of Hari, get it

subsequently through the grace of the Lord : and this knowledge, thus acquired, is

never lost again : and the ignorance once conquered is never revived. Hence this

knowledge is the highest.

[Thus grace is of two kinds, that which produces knowledge or the general grace,

and that which increases knowledge or the special grace].

Mantra 14.

uf fkrar: i

m srfT 11 ||

3RI Yada, when. Sarve, all (qualifying “desires”). Pramu-
chyante, are entirely given up, become freed, are exhausted : become destroyed

along with their root, i.e., v&sand. tfiRT Karri ah, desires : worldly desires.

% Ye, which. Asya, of this Jnanin, or the wise. ^ Hridi, in the heart,

in the antahkarana. In the astral body. Psrarn s'ritah, (another reading is

f|qj^s) clinging to, depending on, residing in. Atha, then. »rt$: Martyalj,
the mortal WgT- Amritah, immortal srffg; Bhavati, becomes. That is never
is reborn, and so never dies. 3PT Atra, here (in this life) in the Brahma-
loka, ^vetadvtpa, &c. Or in this state of Mukti. am Brahma, Brahman : or
divine felicity, Sama&iute, attains : enjoys.

14. When all those worldly desires, that cling to the antahkarana

are entirely given up (and spiritual desires spring up) then the mortal
becomes immortal, then he enjoys here Brahman.—116.

[This verse describes the state attained through the special grace of God. It looks
very much like a state of physical immortality or Jivan-mukti].

.
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MADHYA’S COMMENTARY*

[The giving up of all desires is not meant here, but only of those which appertain to

the antahkarana, i. e., worldly desires. This the commentator establishes by an authority].

When the desires of the Inner Organ (antahkarana) are renounced, and there takes

place the manifestation of the desires belonging to the body of intelligence (chidHtman),

then becoming Released he never dies again.

[The desire belonging to the higher vehicle or chidatman is to be cultivated rather

than discarded].

Mantra 15.

n u 11

Yada, when, through the grace of God. Sarve, all. syf^e|i% Prab-

hidyante, are cut asunder, broken through. Hridayasya, of the heart;

residing in the heart iha, here, (on earth). spqrs?: Granthayah, knots of

ignorance, caused by avidya. Atha, then. Martyah, mortal,

Amritah, immortal, free. Never dies again, because he is never born again.

Bhavati, becomes. Etavad, so much, for this Release alone. Is for

this purpose only, ft Hi, verily. (It is omitted in some texts).

Anusasanam, instruction of all Scriptures. The teaching of Vedanta.

15. When all the knots of the heart are cut asunder here then the

mortal becomes immortal, for the sake of this is all the instructions of the

scriptures.—117.

[The worldly desires are renounced only then when the fetters of false knowledge are

cut asunder].

MADHYA’S COMMENTARY.

When a person is fully liberated from the bonds of false knowledge, then he attains

to immortality. All instructions have this object in view.

Mantra 16.

VTWfscT II Hi)
SRT Satam, a hundred. Cha, and. Eka, one. One hundred and

one are the nadis issuing from the heart. ^ Cha, and. Hridayasya,

of the heart. sjfW. Nadyah, vessels, nerve-cords, arteries (a terra for all

tubular structures). HRff T&sam, of them (one hundred and one.)

Murdhanam, to the head, (piercing through the brain.) Abhi-

nihsrita, coming out towards, tr^r Eka, one (the Susumna) the principal,

the chief. Taya, by that (nadi the Susumna.) fjrdhvam, up-

wards. Ayan, going. Amritatvam, immortality. Release,

moksa. ^ Eti, obtains. Visvau, diverse, 5RTT: Anyah, the others:,

to other lokas. Utkramane, for the sake of going (to other lokas.) The.
locative has the force of the dative. Bhavanti, become, are.
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16. There are a lmndred and one vessels of the heart, and the

chief of them (proceeding from the heart) pierces through the head.

By that one going upwards, he obtains deathlessness. The others

are for the purpose of carrying the soul to diverse other lolcas.—118.

[It is only when the soul passes out of the Brahma Na di that there is Release].

Mantra 17.__ 'v ^ $r\ r\

gwssriwr? sffrt 1

Augusthamatrah, of the size 0 1 a thumb. Either the size of the

thumb of Jiva, or the size of the thumb of the bndy. Purusah, the Purusa.

qRRTRT Antaratma, the inner atrna. Sada, always. Jananam, of beings,

of creatures. Hridaye, in the heart : in the heart of the svarupa of the Jiva.

In the centre of the essential (svarupa) body of the Jiva. Or in the physical

heart. ^1%%: Sannivistah, seated ?? Tam, that. Visini. Svat, from sva.

WCkfg; l^arirat, from the body called sva. Tne Jiva is called sva. The Jiva is

the body of the Lord. Svat therefore= from Jiva. syc^r Pravrihet, should

know as distinct and separate. 3^ Murijat, covering, sheath
;
a kind of weed

** iva, like pfter Isikam, inner pith, stock
; a kind of stra n. Dhairyena,

with patience : with reason not 'led astray by fallacious arguments. % Tam,
that. Him. Vidyat, should know, ^ukrani, free from sorrow,
brilliant. Amritam, immortal, eternally free.

17. The Purusa of the size of a thumb, the inner Atrna of all beings,

is always seated in the heart of all creatures : one should distinguish Him
from the Jiva, as the pith is separate from its covering

;
with reason not

led astray by fallacious arguments. That should be known as the Griefless,

the Immortal : that should be known as the Griefless, the Immortal.—119.

[The knowledge that Jiva is separate from Isvara is the means of getting release.

This mantra re-asserts that proposition]*

MADHYA’S COMMENTARY.

[The third question of Naehiketas and answer to it, do not relate to the Lord, but to

the human soul—thus says the Purva Paksin—the opponent. And he quotes this verse
as his authority : for it says that the soul must be realised as separate from one’s own
body, svat sarirat. Thus this concluding verse also establishes the proposition that the
immortality of the human soul is the main topic of this Upanisad. This argument of the
opponent Is met by the commentator by saying that the phrase svat sarirat does not
mean “ from one’s own body ” at all : but that the words sva and sarira have a peculiar
meaning here.]

. , .

‘

The Jiva is the body of Visnu and therefore it is called sarira or body. But Visnu
has a body of His own, liow is it then that the Jiva is said to be the body of Visnu.

*

It

is called His body because it is under His control (just as the human organism is

under the control of the Jiva ; so the Jiva organism is under the control of the Lord ).
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[Sarira therefore means Jiva.] Let one realise that t,h„ r . i -i ,,

, . A . ,± , , , „ the Lord presides over the Jiva
and is separate from it gust as the Jiva presides over the ni,™- , . , , .

„ ., '
TT , „ TT .

e Physical organism but is separate
from it. The Unchangeable Visnu should be distinguish from fche Jiva called and
the difference between the Jiva and Brahman should be th„

’

, , n T i •
0 tlu*s realised. [That Jiva is thebody of the Lord, is proved by the following Script,

aI text]:-" He whose body is
the Jivdfcma ” “He who controls the Jivatman from wu-v b 7r, rr , ™ y

phrase “m the hearts of the creatures ’ of this L .

„ i

. T a r « ,, , . ,
'

,

lSe shows that Han is separate
from the Jivas [—for the container and the contents

,

T a a 7 ,, /1V . .. . L
are always different. The wordJananam hridaye may mean either (1) in the heart of Mm t* . ,, ,

. j. e * . . ,, T* , , u , 7

c 10 Jivas, or (2) m the heart of the
bodies : for jana means both the Jiva and the body. Tn m „ ,

,, . . _ _
*

, n if ...... iA
first case, the meaning is

“in the heart of the soul,’ i.e., m the soul which is ifcSo]f . . T '

.. . ... , . ... . . „ .
^0 heart. In the second case,

the meaning would be m the heart of the body ~u>, in til(J
. . .

’

would apply to the Lord and the second to the Jiva. Tim “ m i

*

. , ,V , , „ , ,
_

T1 ,, . .
Ule “thumb-size” must also be

interpreted in a two-fold sense. When the physical body is concerned then the sire
of the physical thumb ;

when the soul-body is taken, then i hn v ,
• * fl f , T p ,

. J: . , . , .
’ AAen the size is of the thumb of the

soul. But the soul is atomic in size, what can be the , r... - T „ .
. .-ill., e ot lts thumb ? smaller than

the atom—] In the heart of the physical body, the siVo ,, , .

. , . , , * ,, . ... V\ ,
. . V « Of the thumb of the physical

hand
; m the heart of the soul (Jiva), the size is of the thnmi *

1 J

.. r . . _ , - i
. t a .

UI1mnb of the soul. Thus should
the Lord be understood as separate from the Jiva, in orcW ,

rr, , .

1U(-i to attain Release.
[But may not the words svat sarirat be taken in thoi« •

,
. . . .. T

u Al Primary sense “ from his own
body and not m the metaphorical sense from the Jiva wi,; n i n .

m i., » j i , . XT ,
, » X1

u "hicli.is the body of the Lord?”
To this the commentator answers] No school of thinks - ...... T , .

...... . . it *i l* p i j. t

say that the Lord is identical
with the physical body of man : [and so the verse cannot .

. . . _ be translated “the Lord must
be understood as separate from ones body for there «

^

truism]. No one among the un-informed (lokaj even say that ti

uecc
®f

l

} °.
Ctl<

;

t ns

human body. (The advaita theory is that the Brahman
is identi^ } n

1 ^
even do not say that It is identical with the human body). \ r . .

" W1
,

1 ie 1Ya
’

ut

Lord is in the hearts of men ” shows that the Lord is not idenK^ °^f ^
hrase thc

(for He is m the heart).

[But may nob svat sarirat “from his own body ” ,

distinction of the soul from the body ? For the materialist in

eachl
^ tlie

there is no soul distinct from the body. But there are objection* t
**^ \° °

usections to this view also. The
•sarira.

words of the mantra are tarn svat sarirat pravrihet, let

The word “ That ” must refer to some antecedent noun

of this mantra. Now Jiva is not

thumb-size is mentioned therein.

°ae distinguish that from sva-

of

and Visnu.

mentioned in the ZfZu M?” T ^ ^ ^
This thumb-size hoilt ! f

^s stanza, a being of

6 .. .

01Q& cannot be the Jiva, for the
soul is atomic m size So it cannot be of the s.zc of ttl6 tlnimb-whothei- that thumb be
physical or psychic. Therefore, the commentator says ;_j Th(J Jiya Jg not f
the thumb. Therefore, this mantra teaches the diSerence between the Jiva a

Thus it is conclusively proved that Visnu is the Best of all.

Mantra i8.

^ttst vtsswt firaiiraf
=st

i

^isntr ^ u » - u

V® Mntyu, Yama. tan Proktam, spoken.
Nachiketah, Nachi-

ketas. Atha, then. ^J-fdhva, hav.ng obtained, Vidyam, the know-
ledge. Etam, this, qrnr^f Yogav.dhmi, Yoga.pt.

actice ^ C ha, and. ^
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Kritsnam, all. srpjrff: Brahma-praptah, having attained Brahma. Virajah,

free from activity (rajas), or sin. Abhut, became. fpjpp Vimrityuh, beyond

death, Anyah, another, pfg Api, also, Evarn, thus, hj: Yab, who.

Vid, knew. arwf’TR. Adhyatmam, the doctrine of Spirit, tif Eva, even.

18. Nacliiketas having then obtained all. this knowledge and

practice imparted by Yatna attained Brahman became free from rajas

and beyond death
;
another who thus knows the Spirit certainly becomes

so.—120.
MADHVA’S isALUTATION.

Reverence be to that Lord Visnu who is ever-vietorions : whose beloved and elect

(apta) I am, and who is most beloved (apta-tama) of all beloved One’s (aptebhyah) to me.

Peace chant.

& sn? i m 3^ i i

nr ii ^ 5irRr: snfon ii

Om ! May He protect us both (teacher and pupil). May He cause us
both to enjoy the bliss of Mukti. May we both exert together to find out
the true meaning of the scriptures. May our studies be fruitful. May
we never quarrel with each other ! Ora ! Peace

! peace
! peace !

Peace be to all.
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INTRODUCTION.

The Praslna is one of the three classical Atharvan Upanisads. The

classical Upanisads are generally counted as ten and sometimes twelve.

They are :

—

J. Lfa or ?4avasya or V&jasaneya SamhitS, Upanisad.

2. Kena or Talavakara Upanisad.

3. Kar,ha Upanisad.

4. Prasfna Upanisad.

5. Mundaka Upanisad.

6. Mafiduka Upanisad.

7. Taittiriya Upanisad.

8. Aittareya Upanisad.

9. Chhftndogya Upanisad.

10. Brihad Aranyaka or Vajasaneya Brahtnana Upanisad.

11. f^vetaflvatara Upanisad.

12. Kautfitaki Upanisad.

The Prasna, Mundaka and Mandukya Upanisads belong to the Atharva

Veda. One uniform idea runs through them and they have a family

resemblance. All of them lay great stress on the mystic sound AUM or

Pranava. In fact, the whole of the Manduka Upanisad is an exposition of

that syllable : while each of the other two have portions devoted to this.

The Prasna Upanisad is also called the Secret Doctrine of the Six

Questions. Six searchers of God go to a Sage called Pippalada and put to

him six questions : and these questions and answers form the substance

of this Upanisad. These questions are arranged in a graduated scale of

difficulty, while the first question is the mokt general, the sixth is the most

specific and particular—the first deals with the creation in the Universal

sense, or the cosmogony, and the macrocosm, the last deals with the God

in man or the microcosm. The great law of Polarity, the law of the Po-

sitive and the Negative, the Light and Darkness, the Spirit and Matter,

the Life and Energy, the Aliuramazda and the Ahriman is the key note

of this Upanisad. The first creation of the Lord, or rather His first ema-

nations are the Prana and the Rayi—the Life-Principle or the Conscious-

ness side ;
and the Rayi or the energy or the Matter or the Form side of

creation. It is the intermingling of these two that gives rise to all this
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diversity. The one is active, positive and the male principle, the other is the

passive, negative and the female principle. The first question and answer

mainly deals with this. It shows how Space and Time, and Causation arise

and fix the limits of a universe and how the various hierarchies of the

Devas begin to take part in administering the so-called Laws of Nature,

when the creation starts. The various names given to these Prana and

Rayi are the Sun and the Moon, the Day and the Night, the life and

the Form. The following list shows this duality :

—

Prana

Aditya

Day

The Sun

Amurta

Life

Spirit

Northern Path

Invisible

Rayi

Chandramas

Night

The Moon

Murta

Form

Matter

Southern Path

Visible

The Prana plays a very important part in the Hindu systems of Philo-

sophy and Religion—but it occupies perhaps nowhere so pre-eminently

high a position as in the system of £>ri Madhva. With him this Prana is the

Great Mediator, the Intercessor, the First Begotten, the Anointed, the Light

that shines in the Darkness, the Abode of God, the Saviour. Next to God,

Prana occupies the highest place of honor. At the time of the final Re-

lease, it is He who leads the liberated soul to the presence of the Most

High. He is the Great Geometrician of the Universe
;

as the Rayi may
be called the Great Architect of the Universe. These three

—

Idvara, Prana

and Rayi—the Lord, the Breath, the Wealth—are the Eternal Trini ty,

The great hymn to Prana in Pra^na chapter 2, fully bears out the high •

estimation put on this principle by $ri Madhva. This Upanishad is in

a way a fuller exposition of some of the points dealt with in the Mundaka.

Pbayag, August, 1909. S. C. V.
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First Prasna.

Peace chant.

& Wsf SI3S?TW ^T: il VT5C II

esagw il areftr *rcng: it 11 *n g^r

fasa^T? II a*cHW II ?IT II ^ 51T^T:

5ITffcT: 5fTffrT: II

(a) O Devas of senses ! May we (live long to) listen with our ears what is pleasant,

and to see with our eyes what is beautiful. O Holy Ones! may we with firm limbs

and bodies strong, extolling you always, attain the full term of our God-ordained life.

(Eig. Veda I. 89. 8.)

(b) May Visnu the powerful, the ancient of fame, vouchsafe us prosperity, may Visnu,

the nourisher, the knower of all hearts, give us what is well for us, may Visnu the Lord of

swift motions, the felly of whose wheel never wears out, be propitious to us, may Vi§nu,

the protector of the great ones, protect us too. (Eig. Veda I. 89. 6.)

MADHVA’S SALUTATION.

Om ! Salutation to the Lord who is the origin of Life (Prana) and the rest, who is the

ocean of pure bliss, the Omniscient, all-pervading Vasudeva.

Mantra i.

3* VTTWST: 3MN 1

^mr-

s^xro ^ipferr; qt ipfwwwt <=r^rf

% f ^ \\\ n

Om. gsft&r Sukeia. Suke^a. -bt Cha, also (called). *rK$F3U Eharad-

vajah, Bharadvaja, son of Bharadvaja. tNf: ^aibyah, ^aibya (son of ^ibi).

Cha, also (called). srer3FTr*U Satyakamah, Satyakama. Sauryayand,

Sauryayan i. The long f i is a Vedic anomaly. ^ Cha, also (called). «Tpn§:

Gdrgyah, Gargya. By gotra a Gargya. Kausalyah, Kausalya. h Cha,

also (called), Asvalayanah, Assvalayana, son of Asvalayana. v{pir^:

Bhargavah, Bhargava, son of Bhrigu. ; Vaidarbhih, Born in Vidarbha,

^P?lr Kabandhf, Kabandhi. Katyayanah, son of Katya, of the gotra of



JTiXA. DiV3-UJTAiV 1SAJJ,&

KatySyana. % Te, they, <g Ha, verily, once. Ete, these (Suke^a, &c.) sTgTTO:

Brahmapai ah, devoted to Brahman ;
proficient in the Vedic study, sruf?rgr:

Brahmanisth&h, intent on Brahman, qt Param, Supreme. ggjF^THrajp Brah-

manvesamanah, seeking Brahman, seeking to know God, the all-pervading

Vasudeva. ft*: Esah, this (teacher called Pippalada). f Ha, certainly, well

known. % Vai, alone. This word shows that Pippalada was competent

to answer their questions, gpj Tat, that (object of enquiry, question). ^
Sarvam, all. Vaksyati, will explain or will tell. ^ Iti, thus. % Te,

they (Suke^a and the rest). $ Ha, once then, Samitp&nayah, with

sacrificial fuel (samidh), in hand (p&ni) according to proper scriptural directions.

the venerable, revered, lit. Lord of Bhagas, i <?., the Lord of Wisdom,

Dispassion,&c. Pippaladam, Pippalada. sq^TT* Upasannah, approached.

1. Sukerift by name also Bharadvaja, Satyakama also called $aibya,

Gargya Sauryayani, Kausalya called Asvalayana, Bhargava of Yidarbha,

and Kabandhi of K&ty&yana gotra, who were verily firm in Brahma-jhana

and understood it, seeking the Supreme Brahman, once approached with

sacrificial fuel in their hands, the reverend teacher Pippalada, thinking

he would tell all this to them.—1.

Mantra 2.

<SFf H ^ rfTO r WTT

1 wr wm \m
Tan, to them who had thus approached and asked the question. ^

Ha, then, Sah, He (Pippalada). sfjfqp Risih, the seer of things transcending

senses. Uvacha, said. 35$: Bhuyah, again (though you have already prac-

tised tapas, &c.) irq Eva, also, crqui Tapasa, by austerities (by controlling the

senses, and subjugating the body), Brahmacharyena, by Brahmacharya

(by studying the Vedas, or by practising meditation), or by celibacy [by not (1)

thinking about women, not (2) talking about them, nor (3) playing with them
nor (4) looking at them nor (5) talking in a retired place with them, and nor (6)

willing them, nor (7) trying to obtain them, nor (8) enjoying them.]

Sraddhaya, by faith (in the teachings of the scriptures). Samvatsaram,

one year, Samvatsyatha, live ye (serving your guru). Yathaka-

mam, as (you) like, as you please, as you desire. j^^Pragnan, questions. <g‘sg^;

Prichchhathah, ask ye. Yadi, if. f^rraPT. Vijnasyamah, we know. Sarvam,

all (without concealing anything). $ Ha, verily, sp Vah, to you.

Vaksyamah, we shall tell. fr% Iti, thus.

2: To them the sage said. “Live here one year more, performing

penance and celibacy, with earnestness and faith
;
then ask the questions,

that you wish to put, according as we know, we shall explain it all to you.—2.
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Note.—This word “if’ indicates the modesty and want of conceit of the teacher, and

not that he did not know the (subject. “If I know those things, I shall tell you all without

withholding anything. But if you doubt my knowledge and think it hard to pass another

year in probation, then you are free to go.” The pupil must approach the Guru without

questioning His power to teach and must serve him. The Guru also must love his pupil.

Mantra 3.

m-M 11 f
qTF fFTT: SRITt SF^TFT^F fftr I! \ II

Atha, then (after a year having performed tapas, &c., as told).

Kabandhl, Kabandht. Katyayanah, of the clan of Katyayana.

Upetya, having approached (Pippalada)
;
having done the upasadana.

Paprachchha, asked. wjf Bhagavan, O Master ! Kutah, from what

(material cause, or efficient cause )

;

from what Purusa. % Ha, Verily. % Vai,

indeed, iniah, these (Devas, &c.). srsfP Prajah, creatures. srsrraRT Prajayante,

are produced. iti, thus.

3. Then Kabandhl of the clan Katyayana having approached him

said. 0 Master, from whom indeed these creatures are produced.—3.

Note.—The two particles f and % indicate the well-known fact that creatures are

born—-the fact of the production of beings is well-known : one being reproduces another.

There is no instance to the contrary, ie., one being produces another similar to itself. The

cause cannot be an insentient thing
;

for an insentient object is not seen to work unless

moved by some sentient being. The Jiva cannot he the Supreme Ruler, because he is not

independent. Nor is 18vara, as He is not an object of perception or apprehension. This is

then the doubt. Pippalada removes this doubt, by showing that though the Lord does

not create beings in the presence of all, like a potter making his pot, yet He has produced

Prana and the Rayi, and has entered into them and though these are the direct causes of

creation, they are, however, the instruments used by the Lord, and with them He creates

all these creatures. Though Kabandhl is enumerated last among these six Seekers and

questioners, yet he opens the discourse, because his question is the most comprehensive of

all. They become more and more specialised as we proceed further. The occult teaching

proceeds from the most general to the particular.

Mantra 4.

h i mvjfai h mis?rarer

h h 11 jfi ^ srrw ^

STfSlT 5F3TT: Zrfam ffcT II 9 II

Tasmai, to him (Kabandhl Katyayana). sr: Sah, he (Pippalada). $ Ha
f

then. SBfpsT Uvacha, said. Prajakamah, desiring creatures. Desiring

to create beings. Desiring to have beings like Devas &c., for one's self. % Vai,

verily. 5T3rr?f% Prajapatih, the Supreme Self or Param-atma, the Protector of
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all creatures like Brahma and the rest. (The Supreme God). In the begin-

ning of the kalpa, He desired to have again Devas, &c., as His progeny.

Sah, He (the Prajapati). qy* Tapah, austerity. Penance here means reflection

or meditation on what is to be done, (The recollection of the past kalpa and

the things to be created.) The reflection as to how and what are to be creat-

ed. Made a plan on the model of the past. Atapyata, performed, sr: Sah,

He. Sftys tapah, the austerity, the plan, performed, having settled, g*: Sah,

He. firzp Mithunam, couple. The Life and Energy, Prana and Rayi, Male

and female. Utpadayate, produced. The force of the Present tense is

to indicate that it is theNpature of the Lord to create, not that He had some ob-

ject to gain by creating, ^fStRayim, Rayi (called also Prakriti, food, moon, that

which is enjoyed, having the preponderance of water). The Bh&ratl, the God-

dess of wisdom and wealth, SarasvatL Cha, and. sjpj Pr&nam, Prana

(Spirit, Purusa, eater), the sun, the enjoyer, having the preponderance of

Agni. The Supreme Prana. =e? Cha, and. I ti, thus. Etau, these two

(the Spirit and Matter). % Me, for me or mine, Bahudha, manifold, va-

rious. s?nr: Prajdh, creatures, progeny (from Devas down to mineral).

Karisyatah, will produce or do. 1 entering these two will produce various

creatures. They will be my instruments of creation, Iti, thus.

4. He said to him, “the Lord of beings wishing to create, performed

meditation: He then produced the two, Prana and Rayi (thinking) these

two would form for him the manifold creation.—4.

MADHYA’S COMMENTARY.

Yi§nu is called the Prajapati because He protects (pati) all creatures (praja). He,

the Supreme Spirit, the Highest Person sends out, in the beginning of every Kalpa, Y&yu

called also the Sftrya (the sun) and Sarasvati called also the moon. He makes these Yayu
and Sarasvati take their abode hi the Sun and the Moon. Then entering these two, Yisnu

Himself the Unborn creates all this Universe. He dwelling in Yayu, is formless (amilrta.)

He dwelling in Sarasvati is with form.

Note.—He (Pippalada) then said to him (Kabandhi) “ The Lord of creatures once

more desired to have creatures (in the beginning of a kalpa). He revolved over the

plan. Having settled the plan, He produced a couple —the Rayi and the Prana : (and said)

“ these two will produce manifold creatures for me.”

Mantra 5.

^ StT$T

wi'-y/rw--) n v, 11

Adityah, the Sun, the eater (from the root ad ‘to eat
7

), the enjoyer.

Hence, the Spirit. 1 he Prana entered the sun and took its abode there. The

Lord placed the Prana in the Sun. ^ Ha, verily. % Vai, indeed. SRJT Pran ah.,

the Pr&na, the Fire. Rayih, the Rayi, the enjoyed (the food, the matter.) ^
Eva, alone, also. Chandramah, Moon. The gladdener or joy-giver (from

chand “to gladden”). The Rayi called also Chandram& was made to enter the
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Moon, ifq: Rayih. The Ravi (the matter, the food, the Moon.) % Vai, cer-

tainly. Etat, this (manifest.) Sarvam, all. sjqr Yat, what. Murtam,

gross, solid, liquid, and fiery, Cha, and. Amurtam, subtle, prakriti, Sic.,

ethers, &c. The (air) and aka&a or (ether). ^ Cha, and. qwtrl Tasmat,

therefore, the material cause of the whole universe is thus two-fold, subtle and

dense. Amongst these two, the dense or form is matter, the subtle acts as life.

The subtle kind of matter always animates the visible dense form :
“ from that

”

—other than that called or classified as subtle, namely the gross is called

matter, because it alone has a form. MOrtih, form, made of the five ele-

ments. ^ Eva, alone. Rayih, food, matter, Bharatl.

5. The Prina verily entered the Sun and the Rayi entered the

Moon. All this verily is well-known as matter (Rayi) whether it is subtle

or dense. Among these, (the dense) is the form (and) is alone called

matter
;
(while the subtle acts as the indwelling life of the dense.)

—

5.

Note.—This verse is differently interpreted by Sankara and Ramanuja schools.

These are given below Prana entered into Adifcya, the Sun, hence sun itself is called

the Prana. The Lord created the Sun, and the Prana entered into it. Or Aditya literally

means “created in the beginning”— adi, beginning. The “first creation.” Prana is the
A

first creation of the Lord, and hence called Aditya.

The enjoyer is verily the Spirit and the matter alone is the (joy-giver). Matter

verily is this all, whatever is gross or subtle. Out of these (two) the form alone is gene-

rally called matter, the subtle is not so termed (Ramanuja School.)

The Sun is verily the Prana, and Moon is the Rayi. The Rayi certainly is this all

—

whatever is visible or invisible. (Different) from that classified as (invisible), the form,

(or the visible) alone is (however generally called) Rayi (Sankara

L

Mantra 6.

\ WW STf##
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Tftni n i n

Atha, now, therefore, because. Adityah, Sun, soul or Jiva, the

enjoyer. The Prfina whose abode is the Sun. 332^ Udayan, arising on awak-

ing from deep sleep. Yat, when, sjrsft Prachfm, east, front. Digam, quar-

ter, portion (of the body). S3#CTI% Pravigati, enters, pervades, illumines.

Tena, by that (self-pervasion), for tins reason. Prachyfin, eastern,

objects in front of one, the sensory organs in the front part. Presiding deities

of eastern quarter. Prfinas, sense organs, like sight, &c. STnur^ Prfinfin. The
Pranas, Ragmisu, in the rays, in the rays of consciousness. ^rf5T^T% San-

nidhatte, upholds, presides over, or directs, Yat, when or because.

Daksinam, south, right side of the body, Yat, when, because, sr^xff Prati-

chim, west, organs on the back side. Yat, when, because.
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north, on the left side. Yat, when, because sp?: ad hah, down, ^yat, when.

Urdhvam, above. Yat, when, because. Antara, in the middle,

Disah, quarters, or portions. Yat, when, because. gif Sarvam, all.

Prakasayati, he illumines. %?r Tena, by that (all illumination) thereby,

Sarvan, all (quarters). JrrujRt. Pranan, Pranas, Senses. Ra&nisu, in rays,

in consciousness. Sannidhatte, pervades, upholds.

6. Now (when the Prana in the) Sun on rising illumines the

eastern quarter, it upholds in its rays the wardens of the eastern quarter

(Agni and Indra with their consorts), when it enters the south, then it

upholds the wardens of the south (Yama and Nirriti with their respective

consorts), when it enters the west, it upholds the wardens of the west

(Varuna and Vayu and their respective consorts), when it enters the north,

then it upholds the wardens of the North (Soma and lifana with their

respective consorts), when it enters the nadir, it upholds the wardens of

the nether world (Sesa and Mitra and their consorts), when it enters the

zenith it upholds the wardens of the upper world (Vindra, and Kama and

their consorts)
;
when it enters the middle quarters (the intermediate

between the above) then it upholds the Pranas of those quarters. It up-

holds all Pr&nas in its rays.—6.

Note.—Because the Sim, on rising, enters the eastern quarter, therefore by that per-

vasion he draws up into (his) rays the eastern Pranas, because he illumines the south,

because west, because north, because above, because middle, because all quarters he illu-

mines, therefore, by .that (illumination) he draws into his rays all Pranas (Sankara.)

Now because the Soul, on awaking, enters the frontal sense organs (eyes, &c.) thereby

(it) directs or brings into activity, these senses (that perceive the objects) in front (of one)

through its rays (of consciousness)
;
because it enters the senses on the right side, there-

by it directs those senses to apprehend objects on one’s right hand, because it enters the

organs in the back, on the left, in the down, on the above, the middle, in all parts, thereby,

it brings into activity through its rays (of life) the various organs (Ramanuja school).

For when the sun on rising enters the eastern quarter then he supports by his rays

the creatures in the east, when he enters the south, the west, the north, the upper and the

middle quarters, he illumines thereby all portions and supports by his rays, all life.

Mantra 7.

sr i iivsii

*r:Sah, He, the Invisible (Praj&pati). Esah, this (visible). 'Wsr;:
Vai^vanarah, Vaisvanara the Sun, the Lord of all men, the self of all jivas.

The leader of all men. All-soul. Visvarflpah, all-form, all-body, full.

STOP Pr&nah, the Prana, the Sun. =gf^: Agnih, the fire, the destroyer, the

Leader, the eater. Udayate, arises, rrs Tat, that. ^ Etat, this.

gfEtT Richa, by the hymn. Abhyuktam, has been said, has been clearly

described or alluded to.

7. He, called, Vaisvanara, the All-form, the Life, arises as Fire :

this is described in the following verse.—7.
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Note.-That (Invisible) is this (Visible) sun, the Self or totality of all jivas and of

all forms
;
the life, the death. He arises. He by this hymn has been described (Sankara).

He (Prajapati) is this Leader of all men, pervades all bodies, is tlxe Pr&na and the

Agni. He arises. . He is described by this (following) hymn. (Ramanuja School.)

That (Invisible) is this ( Visible) Sun, the Self or totality of all jivas and of all forms

:

the life, the death. He arises. He by this hymn has been described. (Sankara.)

He (Prajapati) is this Leader of all men, pervades all bodies, is the Prana and the

Agni. He rises. He is described by this (following) hymn. (Ramanuja School).

The sun illumines the whole world and thus, is in a way, the Lord of creatures,

a Prajapati. Moreover the Sun is the abode of the All-form, the great Agni, namely,

the Prana. The Sun is called Vaisvanara, because he is connected with the activities

of all men—all the activities such as heating, cooking, drying, &c., are possible, because

of the Sun. He verily is the Life of the ISforld.

Mantra 8.

JRWT STH!!: IIRl
Vigvarupam, the all-form, the self of all form, the pervader of

all bodies, the omnipresent. Harmam, full of rays, Hari (uy is archaic).

Madhva reads it as Karinam “ full of rays.’
1 The all-knower, the source of all

knowledge, the cause of creation, maintenance and dissolution, the knower
of all that are born, the producer of all-knowledge. Jatvedasam,

omniscient, the knower (Vedas) of all beings that are born (Jata). qRTSfif

Para}7anam, the final goal, the desired, the highest refuge of all beings.

Jyotih, the light, all-illuminator. qgfe Ekam, one, the chief, the secondless.

Tapantam, the heat-giver, the producer of vital heat, (as jatharagni),

through body. Sahasrara&nib, thousand-rayed, possessing knowledge

of manifold things and having infinite energy. sohWT Satadha, in hundred ways,

manifold, existing in various forms, e. g.> Devas, men, &c. Vartamdnah,

existing, obeying the command of Hari. BTGJ* Pranah, the spirit (like the Sun
of the microcosm), upholder, umHI* Prajdndm, of beings, in creatures.

udayati, arises, awakes from Susupti sleep or awakes at the dawn of a new
kalpa. trq-. Esah, this. 3$: Suryah, Sun, the jlva compared to the Sun.

8. He, this Sun, arises, the Self of all forms, full of rays, the omnis-

cient, the final end, the light, the one, the heat-giver, the thousand-rayed,

the life of all beings, existing in a hundred ways.—8.

MADHVA’S COMMENTARY.

The Vayu dwelling in the Sun takes up all the spirits of various quarters and makes
them enter into his rays. The spirits or the Pr&nas of the East are Indra and the rest,

of the South, are the Yama and the rest, of the West, are the Yaruna, and the rest, of

the North, are the Soma, and the rest : Sesa and Mitra are the pranas of the Nadir, Vindra
and Kama of the Zenith. Four are in each quarter, counting their consorts and the
intermediate quarters.

(Note.—Thus Indra and his consort, and the ruler of the Intermediate quarter and
his consort are in the east. So on with other quarters).

2



8 PBASNA-UPANISAD.

The All-form, the radiant, the omniscient, the highest goal, the one-light, the

heat-giver, the thousand-rayed, existing in hundred ways, the life of (all) creatures,

(behold !) this Sun arises. (Ramanuja School).

In obedience to Hari, the Omnipresent, the Omniscient, the Supremely desired,

the Light, the Second-less, the all-nourisher, (behold) this (jiva) the (real) life in all

creatures of hundreds of kinds, having thousand rays (of intelligence) arises (from its

Susupti or Pralayic sleep) (like another) Sun. (Ramanuja School).

Mantra. 9.

""N ^

I W* ft fa&mt H 5. II

mm.'- Samvatsara, a year
;
The Supreme Seif in the form of continuous

break-less Time. % vai, verily. srsfTO^: Prajapatih, The Lord of creatures
;

Hiranya-garbha. ^ Tasya, His. Ayane, two Paths or courses.

Daksinam, southern. Cha, and. 3vR Uttaram, northern. ^ Cha, and.

^ Tat, that, therefore, in them (Brahmanas, &c.) amongst them (the aspi-

rants). q Ye, who. f Ha, verily. % Vai, indeed. ^ Pat, that (karma).

Istapurte, religious (sacrifices, &c.) and good (secular) acts
; sacrifices

and gifts. Ishta-Desire : PQrta, fulfilment. sr Kritam, done, accomplished.

Work
;
goal or deed. frt Iti, alone. Upasate, perform desiring the fruits

;

worship. % Te, they (the Devotees of sacrifices and good deeds.)

Chandramasam, the lunar. qq Eva-lokam, only the world, stf Abhija-

yante, fully attain, reach. % Te, they (who have reached moon). qq Eva, alone

(and not others), gpp Punah, again (in another birth). Avartaute,

return (to this earth and are born, according to their Karmas). rreqfw Tasmat,

therefore. Ete, these (followers of Karma Path), gjspj: Risayah, sages,

seers, short-sighted. srsnsRPTn Prajakamah, Desirous of offspring. Desirous
of small fruits like svarga, &c. Daksinam, the southern (leading to the

moon, the path of smoke, See.). Pratipadyante, obtain. Kjq* Esa, this

(moon world). $ Ha, verily. % Vai, indeed, qfa: Rayih, rayi, food, the place

of objective enjoyment, q: Yah, which, Pitri-yana, pitriyfinah, the
Path of the Pitris.

9. The Year is as the Lord of Beings. Of it there are two Paths,

the northern and the southern : they who perforin acts, desiring fulfilment,

reach the path of the moon, and return again : those knowing ones desirous

of offspring, obtain the southern path
;
this Path is that of Pravjitti and is

called the Pitriyana.— 9.

Note.—The Great Year verily is the Lord of creatures, of it, there are two Halves—
the downward arc and the upward. Among them the egos who think “ that the fulfilment
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of Desires is their work ” they only enter into the downward sweep or the lunar world,

they aloneJagain come back to acquire experience, being new souls. Therefore these souls

because desiring to procreate, enter the Downward Path of evolution. This Path is verily

Rayi, Matter, which is called Pitri-yana.

Among the aspirants, those who desire offspring, desire fruit other than the rnoksa,

who perform sacrifices, and make gifts—namely who are devoted to Karma, go by Pitri-

yana, the southern Path. They reach the Lunar World. When the reward of the Karma
is enjoyed, they come back for re-incarnation. As Rayi is the presiding deity of the

moon, they are under the moon. Thus Rayi is the Pitriyana.

Mantra io.

fwwTFTUF^rr-

f^T J&&KX U t ° U

Atha, next, U ttarena, by the upward or northern, aro
Tapasa, by austerity, sigi^oi Brahmacharyena, by celibacy. SJtRZJT ^raddhayS,

by faith. Vidyaya, by knowledge. Atmftnam, the Self, the

Prana, the Sun, the upholder of the universe. The Supreme Self,

Anvisya, having sought, or known. tETii't^T Adityam, the Sun. Abhija-

yante, obtain, qaf Etat, this. % Vai, verily. jrpjrRr» Prananam, of PrAnas

or senses of all living beings, like Indra, &c. tsrraKRS! Ayatanam, the

reservoir, the support of Indra, &c. Etat, this. Araritam, immortal,

free from nescience
;

indestructible, ssrqaRr Abhayam, fearless, (no fear of

rebirth, or like moon, the fear of increase and decrease). Etat, this, qujflj

Parayanam, the Great Path or goal. The refuge (even of the) Great ones

(or Muktas). tRRR Etasm&t, from this. q Na, not. Punaravartante,

again they do (not) return. Iti, thus, ir: Esah, tliis Nirodhah,

obstacle (to rebirth). The cessation. The Ring Pass Not, cessation (of expe-

riences), destruction (of Desires), liberation. The stopper from rebirth

of those who have reached Him. rR Tat, about it (the two Paths), uq: Esah,

this (following). ^lokah, (is a) hymn.

10. Others again by tapas, by Brahmacharya, by earnestness, by

knowledge, having known the Self, obtain the Sun by the northern path :

this verily is the container of all beings, this is the Indestructible, this is

the Fearless, (or, this is the Supreme path; : from this they return not, for

it is cessation. Of that there is this verse.— 10.

Note.—Next (after acquiring the experiences of the downward sweep, these egos)

through the upward arc, through austerity, celibacy, faith, knowledge, seeking the Self,

enter the Sun. This verily is the reservoir of all Prfinas. That is Immortal, Fearless,

tiie goal of the Great ones, from this they do not come back. This is the Nirodha or

cessation. About it is this verse.
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Mantra i i.

wn? firar wi# fer wrf:
sftftraru:

«

3M iV-MHJ qTT^IV.jf'j'HWpt ll^ll
Panchapadam, Five footed. Five seasons are five feet. The five

years called Samvatsara, Parivatsara, Idavatsara, Anuvatsara, Vatsara, Or

Time, Agni, Aditya, Chandrama, and Vayu. Pitaram, Father, Creator of

all. Protector of creatures. §J3Srrpcf Dvadasakritim, Twelve-faced or limbed.

The twelve months. The Devas of the twelve months are his faces or form,

fan Divah, beyond, or than the Dyu world
; *>., beyond Bhuh and Bhuvah

;

i.e.
f

in the third world or Svar; beyond the antarlksa
:

(beyond) Heaven

or Svarga. $n^‘* Ahuh, they say (the knowers of Time) or some karmav&dins.

^ Pare, in another, in the high, or summit, on the other side, somewhat

towards south, Ardhe, place. gtfrq'HjPr Purisinam, having water. The cause

of rain. Purisa is the name of that covering of the cosmic egg, (Brahmanda)

which is in contact with the region of gold. He who dwells in Purisa is called

Purisin. Atha, On the other hand i* 1 me, these (knower of Time-cycles).

qpq Anye, other (than those mentioned above.) The jnanins as opposed to

the above. 3 U, also, or, certainly, but. qr Pare, others (qualifying anye).

Excellent
;
somewhat towards north. On the other side, Vichaksanam,

all-wise ;
omniscient, skilful, free from all accidents, skilfully fixed

;
immoveably.

The wise, jnanins. Saptachakre, in the seven-wheeled; (the seven-

horsed sun; the seven chhandas, i\e.
}

Gayatri, Tristubh, Jagati, Anustubh,

Pafikti, Brihati, and Kakudmatl Or the reading may be u sarpa
” serpent : in

the serpent-wheel or cycle, i e,
t
moving like the undulatory snake). (The

seven Planets), seven-horsed. Sadare, in six-spoked, the six seasons,

irre*. Ahuh, (they) say. Arpitam, placed, founded, inserted, fixed, settled,

residing. ^ Iti, thus. See Rig Veda I. 164. 12. for this mantra.

11. Some (performers of Kamya works) say (that the place they

reach is that presided over by the God of Rain)—Purisin (situated some-

what towards the) south of the Heaven, which the Sun, the five-footed,

twelve-faced Protector, crosses over in his southern course, seated in his

seven-horsed, six-spoked (car). But the others (the jnanins) say that

(their place is) on the other side of Heaven (which the Sun crosses when

in the north).— 11.

Some (karma-vadins) call him the five-footed Father with twelve-faces (or forms),

dwelling in Purisa, in a high place beyond the Dyu (Heaven).* But while these others call

him the omniscient, seated in an excellent seven-wheeled, and six-spoked (chariot).

Some call Him “ Purisin ” the Father, having five feet and twelve forms, dwelling

beyond the Heaven, in a high place
;
whilst these other excellent (people) call Him “Vi-

chakshana ” seated in a seven-horsed, six-spoked chariot. (Ram&nuja School).

Some call him (the Year) the father : moving with five-feet, twelve-faced, living be-

yond and in the higher place, with water. Others (again call) him all wise, set with

seven wheels, having six spokes.
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[I have given above the meaning generally ascribed to this verse by the commenta-

tors. But may not the five-footed father mean the Prana having five feet or modes of mo-

tion, namely, pr&na, apana, vyUma, sam&na and ndana—-the sensory, the assimilative, the cir-

culatory, the respiratory and the hypnotic functions. See Chapter II. v. 3. The six

spokes are also mentioned in that chapter further on in verse 6 ; namely Rik, Yajas, Sa~

man, Yajna, Ksattra, and Brahma. The twelve faces are the twelve aspects of Prana in

the twelve kinds of souls or Jivas. The seven wheels are the seven laya centres through

which the Prana passes. If it be applied to the year metaphorically, then the year should

mean Brahma’s year, one Cyclic period of manifestation. This manifestation takes place

on five planes ;
it has twelve aspects and seven incarnations of the wheels and spokes.]

Mantra 12 .

H IHI ^ '£<M'|4Tr| ipiji

IS# 11 u 11

M&sah, Month (of thirty days). % Vai, verily, srsnw: Prajapatih,

Lord of creatures, ^2? Tasya, Its. Krisnapaksah, Dark-half, the wan-

ing fortnight of the moon, qsf Eva, indeed, alone. Rayih, Rayi. 5^: $uk-

lah, white, jypjf: Pranah, prana. rT^TT^ Tasmat, therefore (because they see

the preponderance of Prana in the white half). Ete, these, -fjqpsp Risavah,

Seers (of Mantras), wise. Sukle, in the white half, Istam, sacrifices,

all auspicious works. Worship of Prana without desire of fruit. Kurvanti,

do, perform. Itare, others, (not seers, but ignorant), Itarasmin,

in the other half. The Kamya works are performed in dark half : the

niskama works in the bright half.

12. The month is verily the Lord of creatures
;

its dark half in-

deed is Rayi, its bright half is Prana. Therefore these seers perform all

auspicious works in the bright half
;

the ignorant others, in the dark

other half.—12.

Note.— The Lord of Beings is as the month : the dark fortnight of it is as Prakriti,

the light fortnight is as Purusa. Hence wise ones perform sacrifices in the light half,

others in the other half.

MADHYA’S COMMENTARY.

The Lord dwells in the year : in the winter half dwells His Sarasvati aspect, in the

northern or summer half, His Prana aspect. The Lord dwells in the month. In the Bright

fortnight is His Prana aspect, in the Dark fortnight, is His Sarasvati aspect. The Lord

dwells in the day and night. His Prana aspect is in the day, His Sarasvati aspect is in the

night.

Mantra 13.

graft rRr; urcr

3T^ sraFSfet I % f^lT ^IT yfjJQRt

u \\ 11
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^rfrosr : Ahoratrah, day and night (a period of thirty Muhurtas whose du-
ration is different in the cases of men, Pitris, Devas and Brahma). % Vai,
verily. sisfPTRp Prajapatih, Lord of creatures, rRjj Tasya, its (Day-Night).

Ahah, day. stfe Pranah, prana, ipr Eva, indeed. Ratrih, Night.

Rayih, Rayi. irptffw Pranam, prana, life, vitality, % Vai, verily. Ete, those.

Praskandanti, discharge, omit
;
dry up, force out, expel. q Ye, who.

|%r Diva, in the day time. ^ Ratya, by intercourse with women, frgszrei
Samyujyante, are connected. sTgr^gn Brahmacharyam, celibacy, iff Eva,

certainly, indeed. ^ Tad, that. ^ Yad, which, *Hrr Ratrau, in nighttime.

Ratya, by intercourse. Samyujyante, are connected.

13. Day-and-Niglit is verily the Lord of creatures. Its day (por-

tion is) Prana indeed, and night is Rayi. Verily those waste their vitality

who enjoy love by day. Indeed it is celibacy who enjoy love by night.—13.

Note.—To complete the context we must insert after “ night is Rayi,” the following.

“ The liusband-and-wife is Lord of creatures. The husband is Prana, the wife is Rayi.”

Mantra 14.

W§T 1 f 1 mtt

SFSIFRT ffcf SI %% II

Wt Annam, food, qf Vai, verily. sr^HTra: Prajapatih, Lord of creatures.

rlrT: Tatah, from that (food), f Ha, verily. % Vai, indeed, cfcT Tat, that, %:
Retab, seed or semen. cTFrr^ Tasmat, from (semen), fffp Imah, these. $pff:

Prajah, creatures. 5T5fR% Praj&yante, are born. Iti, thus.

14. Food verily is Lord of creatures, from it verily is produced

the seed, from it all these creatures are produced. —14.

Mantra 15.

I rR5F3n^5RT for ^ I

linn
rTf Tat, there (in this world.) Among creatures. q Ye, who. f Ha,

indeed. % Vai, verily. ^ Tat, that (above-mentioned) sr3jf<TRr5RT Prajapati-

vratam, the vow of Prajapati : the approaching the wife in due season, as

Prajapati Manu did with ^atarfipa. Eating (vrata = vrita=bhaksana) of food

(prajapati of the last verse). Given to consumption of food in large quantity,

and devoid of abstemiousness. The works (vrata) of Prajapati. Charanti,

follow, know. % Te, they, Mithunam, pair, male or female: beings.

Fathers of good children. Utpadayante, produce. Tesam,
theirs. qn Eva, indeed, qq; Esah, this. Brahmalokah, brahma-world.

Moon-world. Satya loka. qqr Yesam, whose, Tapah, austerity, the

vow of a Snataka, mind and sense-control. srgregw Brahmacharyam, celibacy,

33 Yesu, in whom (followers of Nivritti Path). Satyam, Truthfulness.

Pratisthitam, is established firmly, fixed as a law.
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15. Among them verily, those indeed, who know the abovemen-

tioned works of God (Prajapati), become fathers of good children
;
by them

alone (is attainable) this Satya-loka,—by them, who practise austerity and

celibacy, in whom truth is fixed as a law —15.

Note.—Here verily who follow the above law of Prajapati flaw of procreation) they

alone produce pairs. Theirs indeed is this Moon-world. Theirs is that Brahma-world

—

theirs in whom no crookedness or falsehood or deceit doth reside and who practise

austerity and celibacy, and in whom truth is firmly established.

«

MADHYA’S COMMENTARY.
The Lord Yisim dwells in the husband and wife—Vayu dwells in the husband, Saras-

vati in the wife. He who knows thus gets Release. Thus we find in the Prajapati Sam-

hita.

Mantra 16.

firm# stunr#* fasrmjw * *rraT u u

mm sra; 11 \ 11

Tesam, theirs (devotees of austerity, celibacy and truth). -sr# Asau,

that (above-mentioned Sur.-Path). Virajah, Rajas-free, pure, unalloyed,

free from increase and decrease like the moon. non-Prakritic. Faultless,

sr^rar^fr: Brahmalokah, Brahma-loka. ff Na, not, Yesu, in whom,
Jihmam, crookedness, Anritam, not-righteousness, falsehood, ?r Na, not,

HmX Maj'a, hypocrisy : dissimulation, deceit. =q- Cha, and. Iti, thus.

16. Tlieirs is that pure Brahma-loka—theirs in whom there is no
crookedness, nor falsehood, nor any dissimulation.—16.

Notc.-rTtuvs tbe First Prasna describes the Seven Prajapatis or Creative Lo" oi

arranged in a descending order, and each giving rise to a pair. These seven Prajapatis
and the pairs belonging to them are shown below :

—
Prajapatis

First Prajapati ...

Second „

Third „

Fourth „

Fifth

Sixth „

Seventh „

Name .

The Great Cause

The Great Space

The Great Time

The Manu or Month
The Day-Night or Deva ...

The Husband-Wife or Man
The Food or Mineral, &c.

Pair.

The Prana

The Sun

The Ascending Are...

The Bright half

The Day

The Husband
The Sperm

The Rayi.

The Moon.

The Descending Arc
The Dark half.

The Night,

The Wife.

The Germ.

The above hierarchy of seven shows how these Prajapatis have each their respective

spheres : from the guardian angels of the Physical plane and of the human and the Deva,
planes, and then the plane of the Manus or Risis, the plane of the Year or the Great Time
or the Planetary Logoi, the plane of the Great Space or Adityas the sons of Infinity or

the Solar Logoi of different solar systems, and the last plane of the Most High or the

Absolute or Visnu.



Second Prasna.

Mantra i.

srcf* wrhrrtsf^: toss n %rr: iraf

fofc|K*M nrRSRTtW^ =F: ffcl lltll

<m Atha, then, next 3 Ha iddeed, fpr^Enam, him (Pippalada). vr^k:

Bhargavah, Bhdrgava. Vaidarbhih, of Vidarbha. Paprachchha,

asked, Bhagavan, O Master ! O Venerable One ! Kat:i, how many.

Eva, indeed. Devah, gods, senses, organs. s?3?T Prajam, creatures.

l%TOp% Vidharayante, uphold. Katare, how many of them' (whether

Devas or non-Devas). ^ Etat, this (body), Prakasayante, manifest

illumine. That is, through the instrumentality of what Devas, does the Lord

preserve these creatures, and make them know the external world. Kah,

who. 5?fi Punah, again, Esdm, among these (Devas), who support and

illumine. Varistha, the greatest, ffn Iti, thus.

1. Then BMrgava Vaidarhhi asked him, “ 0 Master, how many

Divinities support the creatures, how many of them illumine them. And

again who amongst them is the highest”'— 17.

Note.—The question is three-fold. What energies or devas support the body ;
what

energies or devas illumineit or are involved in the acts of sensation and cognition.

Lastly, what is the highest. In the first chapter, it was taught that the Lord created

all including Pr&na and Bayi. After the creation, comes preservation. The questions that

now follow relate to this. The Prana has been declared to be the best, that statement

would be established now in the subsequent questions and answers.

Mantra 2.

fErrarem f 3T ^ ^Rh i m :

II :t ||

^ Tasmai, to him. Sah, he (Pippalada). ^ Ha, indeed, Uvacha,

said. BTTO5J5 Akdsah, Ether. The deva presiding over ether. This is illus-

trative of earth, &c., i.e., the deities of all elements subtle and gross.— All tattva

devas. % Ha, indeed. % Vai, verily, qq; Esah, this. He supports the crea-

tures. \qt Devah, Deva. 11 Swift-moving.” Vayuh, air. The ele-

mental air. Agnih, fire. Apah, water, Prithivi, earth.

sjf^Vak, speech (and the four other organs of action— hand, feet, rectum,

membrum virili), Manah, mind, the inner organ— the four-fold antahkarana.



II PRASNA, 3. 15

Chaksuh, the eye. J^rctram, the ear. Cha, and. % Te, they.' The two

kinds of the devas— those who support and those who illumine. Prakfisya,

having manifested (their greatness) openly, loudly. Another reading is prak&sy&h

‘luminous.’ Abhivadanti, dispute among themselves : began to speak,

compete with each other. The force of abhi is to denote “loudly.”

Vayarn, we. q?n$; Etat, this, Bfinam, reed, shaft
,
body

,
lit., that which

carries bad odour, or that which undergoes decomposition
;
arrow . $rqg>®f

Avastabhya, supporting, entering into. T%qTW*T. Vidharayamah (we) uphold

and manifest.

2. To him he said : Ether verily, and this always moving the

air, fire, water, earth, speech, mind, eye and ear (are the Devas). They

the Shining Ones, once loudly disputed with each other saying : We
(alone) uphold this body hf supporting it— 18.

Note.—The dharaka or the Supporter is Akasa or the divinity of ether or space
; so

also v&yu, fire, &c. These are the substances which support the body—they are the

dh&raka devatas. They here refer to the five dense elements and their subtle Tanmd-
tras. The prak&sa devas are the eye, ear, &e., the devas of sight, hearing, &c. The Vayu
of this verse means the elemental air, and not the first-born or the chief Prana.

MADHYA’S COMMENTARY.

In this verse by Vayu is meant the elemental air : while Prana denotes the chief

air or the first-begotten.

Mantra 3.

5TRT 3^ W
^FTR ftwfWsftftT II ^ II

^ Tan, to them (thus conceited). qrcg: Varisthah, the supreme, the

best, the principal Pranah, Prana, Uvacha, said. qr Mfi, do not.

qj^Moham, delusion, wrong knowledge, thinking that you are the supporter

and illuminer. qqqs* Apadya, fall into, Atha, because, Aham, I.

qq Eva, alone, qq<j Etat, this (self), qifqf Panchadha, in five ways (by dividing

myself into Prana, Apana, Vyana, Samana and Udana), qrpqrq Atmanam,
Myself, qfqqi^ PraviThajya, having divided. qq<| Etat, this. arRjjqr^ Banarn,

body, qjqga-q Avastabhya, supporting. Vidharayami, uphold. Iti,

thus.

3. The chief Prana said to them, “ Do not fall into (This) error.

1 indeed, dividing this self (of mine) into live parts, uphold this body by

supporting it.
5
’ They however, did not believe him—19.

Note.—The chief Prana spoke to them who were thus contending, “ Why have you

fallen into this error, each thinking that he supports or illumines this body. It is I, who
dividing myself five-fold in this body, support it and illumine it.” The other Devas how-
ever did not believe him.
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Mantra 4.

,
sn$|: fw i ?r%-

i#R^rai% I HTt^STH wl

^ srrfrTS^ I ^PH HTW srf

srf^OTR ^ snf^rr ^
: «iW ^ ? % 3tan mw ^prf^r n $ n

?T Te, they (ether, &c). ^pst^rpTP Asraddadbanah, disbelievers, apjf:

Babhuvuh, became. g: Sah, He (the Principal Prana). ^rfwWHIfp Abhimanat,
through pride or wounded self-respect

;
from the body

;
abhimana means body,

because it is the chief object of one’s self-conceit, gjepji drdhvam, upwards
(above the 108 vital centres). SofjPRP UtkrSmata, going out. Iva, as if.

Tasmin, in him (By Prana’s). By his (case absolute). 3«j;rBra Utkramati,
going out. mv[ Atha, then. Itare, others, g* Sarve, all. Eva, indeed.

«f*Nwr Utkramante, began to go up or out. gr%sj.Tasmin, in him. s* Cha, and.

irmOTR Pratishthamane, remaining. g| Sarve, all. tpr Eva, indeed, sjr^g^
Pratisthante, remain. ^ Tat, that, there. gtrr Yatha, as. gfggtf: Maksikah,
bees: the honey making bees, TnpWSTSim. Madhukara Rajanam, bee-king. The
Queen bee. snssrosg Utkramantam, going out. gf?: Sarvah, all. ir Eva, indeed.

Utkramante, go out. Tasmin, in him, by his. =q- Cha, and. jtoS’TR
PratisthamAne, remaining. gig: Sarvah, all. tpr Eva, certainly. jrrigg% Pratis-

thante, remain, it* Evam, thus. ^ Vak, speech, trs Manah, mind.
Chaksu, eye. «if* ^rotram, ear. ^ Cha, and. % Te, they, iffar: Pritah, being
satisfied, or delighted (because convinced of the greatness of Prana, and its

sole power to support the body). sfTtj Pranam, pranam. Stuvanti, praise.

4. They however, did not believe him. He (thereupon) began, as

if to go out of the body, moving upwards. As he goes out, all the others

indeed begin to go out : on his remaining, all others remain (in the body).

As the Queeu-bee going out, all bees indeed go out (of the hive), her
remaining, all indeed remain, thus (it was with) the speech, mind, eye and
ear. They being satisfied praise Prana thus :

—

Note.—He then through pride, began as if to go out from the body, moving upwards.
By his going out, all these indeed began to go out also, for in him all stand. And as all

bees go out when the Queen-bee goes out, and all remain when she remains, thus it is with
speech, mind, eye and ear. They being satisfied praised Life thus. (Sankara).

When the devas showed their incredulity at the assertion of the chief Brfipa, the
latter, in order to convince them, began, as if, to go out of the body. Madhva takes the
word “abhimana” to mean “body.” It generally means ‘pride.’ According to Sankara,
Pr&na felt hurt when the Devas disbelieved him, and through wounded pride began to go
out of the body* According to Madhva. abhimana has not this mMninn.
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Mantra 5.

#pft Tfafe ^wpp1 ^^iuii
fqri Esah, this (Prana is). =srfa: Agnih, fire. rTqiRr Tapati, heats, burns,

qqr: Esah, this (is). S&ryah, sun (illumines), hqrqp: Esah, this (is), vf&q:

Pai janyah, the Rain (rains). (This being). Magh&van. Maghavan (pro-

tects the creatures), s|sr: Esah, this (is), Vayuh, air. fsp Esah, this (is),

Prithivi, earth. Rayih, Rayi (moon). %r: Devah, the Shining One.

“The Deva, Rayi or Moon.’* Sadasat, Being and non-being; form and

form-less. «q* Cha, and (Nescience took Amritam, Immortal. The re-

leased souls. «qr Cha, and. wt Yat, what (is).

5. This as Agni burns, this as the Sun illumines, this as Parjanya

rains, Indra this, Vayu this, Earth, Rayi, Deva, form and formless, and

what is immortal.—21.

Note .—This Prana is all energy, wherever it is found, whether in the sun, or fire,

or rain or wind, or gravity, subtle or gross. He is the Released souls also.

Mantra 6.

3FJ# HlWlfal agr ^ II i II

Ara, spokes. 3^ Iva, as. Rathanabhau, in the nave of chariot

(wheel). srr% Prane, in Prana. ^ Sarvam, all. TOTScR. Pratisthitam, is

established, 3$^: Richah, the Rik Veda. Yajumsi, the Yajur Veda.

Samani, the Sama Veda. Yajnah, the sacrifice. ^ Ksattram, power,

king. Brahma, wisdom, priest. Cha, and.

6. As the spokes in the nave of a chariot-wheel, so in Prana are all

fixed—the Rik, Yajus and Sama Vedas, the Sacrifice, Power and Wisdom,
—22 .

Mantra 7.

nat'jfoarpH sj|%3fT^ i

ItTW- srarfewr *T: !Tt%: gfofagfa IIvSII

Prajapatih, the Lord of creatures, whose body is the Triloki
;

the Virat. As protector of creatures thou moves t in the womb, as Prana

and other Vayus: t\ emf thou makest the foetus to grow. As Daksa and

others. s3rt§
! Charasi, thou movest or walkest. Causest to grow, Garbhe,

in the womb (of the cosmic sphere) “ thou indeed being in the womb, causest

the quickening of the foetus/’-. Tvam, thou. Eva, alone. Prati-

iavase, art born (as son. &c.). Thou alone dost the act of reproduction. />.
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emittest the child from womb, Tubhyam, for thee or thine are these crea-

tures. ’TOF Prana, O Prana, srw* Prajah, creatures, g Tu, verily. f$n\* Im&h, these

(all Devas and the rest), Balim, offering. Haranti, bring. qx Yah,

who. sit^: Pranaih, by pranks. Pratitisthasi, dwellest, sittest (divided

into parts).

7. As the creator-of-beings thou quicbenest (the foetus) in the womb,

and thou alone expellest (it from the womb when grown). Thine, 0 Prana !

are these creatures and they bring offering (for thee), who with the (other)

life-currents dwellest (in the body).—23.

Note.—In the previous two mantras, the Prana has been eulogised in the third per-

son. Now he is directly addressed. Thou, O Prana ! art the Prajapati such as Daksa, &c.

Thou movest in the womb and quicknest the foetus : and thou helpest the coming out of

the Jiva from the womb. Thine are all these Devas and other creatures, because thou

dwellest in the body and supportest it through the subordinate pranas, like the Devas of

the eyes, &c.

The reading in Madhva’s text is slightly different. In the second line there is

Sjpjf f&FHT: S2T%* \
“ 0 Prana ! these creatures are thine, because thou

dwellest in and supportest the body through the other pranas.”

Mantra 8.

'cHH I tifa SPTOT ^TT I

sti
'fari sawilpiii n s m

Devanam, of the Devas (India, &c.) *n% Asi, thou art.

Vahnitamah, the best carrier of offerings. The Divine Fire, fqr^of Pitrinam,

the Pitris (like Agnisv&tta, &c.) Prathama, the first, the best carrier of

Svadha offerings, Svadha, Svadha oblation, thou even art the principal

carrier of Svadha offering to the Pitris. Lit. ^ self; qr “to run”—self impulses,

emotional impressions. Risinam, of the Risis or senses like sight, &c.,

or the word should be read with atharvangirasam— i. e., atharvangirasam

risinam. s^KH' Charitam, action, event, good conduct *rar*S.Satyam, true, true

words. Atharvangirasam, of Atharva-angirasa, of the body, the

etheric (atharva) body (aftga)-fluid (rasa) or etheric (atharva from athar-'R re’)

fiery (ailgiras-fire) : etheric- fiery senses. Asi, thou art.

8 Thou art the best carrier (of havis, oblations) to the Devas (in

the Svarga) and of the SvadhS, oblation to the Pitris (in the Pitriloka)

;

thou art the good conduct and the true speech of the Risis Atharva-

Afigiras (on earth)—(or thou art the carrier of true impressions to the

senses of the body of the etheric-life-fluid on earth)

—

24.

Note.—Thou art the best carrier, as the Pranic mental atom, the thought-impressions

called SvaM, to the Devas in Devachan, thou art the best carrier as the Pranic astral

atom the desire impressions called the Primeval Svadha to the Pitris in the astral world,

thou art the best carrier of the impressions of the true events on the physical Plane to

the astro-etherie senses of man on the earth.
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Mantra 9.

strrNwt ^rsftr <rfefvmT \

^rtfrrqf qfci: n 5. a

f¥]Sf: Indrah, Indi a, Supreme Lord, ft Tvam, thou. sjTOT Prana, O Prana.

%^TT Tejasa, by heat, cr splendour : in energy, in destruction, Rudrah,

Rudra (the destroyer, the cause of weeping). ^n% Asi, thou art.

Pariraksita, all-guardian, all protector (through thy beneficent aspect)

Tvam, thou. Antarikse, In firmament, in space, in heaven. 'spOTT

Charasi, walkest, wanderest. 3$: Suryah, the sun. The heat of the sun comes

from Pran *, so also of other stars, wfrfqi Jyotisam, of luminaries, of stars, as

the sun tiie best of illuminers. Patih, the Lord, the chief. The superiority

of the sun over planets is through Prana.

9. Thou art I ndra the great ruler, 0 Prana in thy splendour. As
destroyer, thou art Rudra. Thou art even the All-Preserver. In heaven,

thou movest as the Sun, the Lord of all lights—25.

Note.—O Prana I Thou art the powerful Indra in thy splendour. Thou art Rudra

—

the beneficent All-protector. Thou art V&yu, the mover in the firmament. Thou art

the heat of the sun, and the light that illumines all planets. Thou art the Lord of all

lights.

Mantra io.

, , L A -_ LW 5TRT U SF^TT: 1

.r .r Ca__, ......f\.„ ... —
r
— .. ..

,,

,

, ,

r\ r\ r\

ii % o (i

sp*r Yada, when. ^.Tvam, thou (becoming the Rain-giver),

Abhivarsasi, rainest on all sides. ar^T Atha, then, Imah these, [rrrar

PiAn a (faro) O Prana % Te, thy] or STP3I% Prdnate live, become vivified, inhale

life, sr^rp Prajah, creatures (moving and fixed— trees and animals)

Anandarfipfih, joy-formed, full of joy. rhSRr 1 isthanti, remain, stay, and

dwell. 5^3 Kamfiya, desire-full, plenteous. Annam, food. Bha-

visyati, will be. Ri, thus.

10. When (as cloud.; thou rainest on all sides, then this (whole)

creation becomes alive, and dwells full of joy, (thinking) there will be

plenteous food—26.

Note.—If the reading be “ Prana, te,” the meaning would be ‘‘Then these thy crea-

tures, O Prana, rejoice.”

Mantra ii.

strero sn%^f^r wfir: i

TOW TORi faff ffTfffasff: II n I!
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5TT3T: Vratyah, Un-injtiated : (thou being the first, there was no one to

initiate thee) i. e., born pure : self-pure, grafts:, devoted to duty or vows.

Immaculate, g^f Tvam, thou, jftjcK3$Tg: Prftnaikarisih O Prana ! Eka-risi

(the famous Fire of the Atharvans). The sole-seer ; the principal revealer of

all Mantras. $rar Atta, Eater, enjoyer, destroyer, like Yama, &c. Vis-

vaya, of the all, of the universe, gfggra: Satpatih, Lord of all existence; Lord

of truth. Protector of the good. Good Lord, ftr Vayam, we (devas like

ether, &c.) Adyasya, of the eatables, of enjoyables. ^raTD Datarah,

givers, gfflrer: tribute-givers, homage-givers, servants, worshippers, fftf

Pita, Father, g# Tvam, thou. .Matan'gva, O Matariava. sp Nah, ours.

Or Matri^vanah may be one word, meaning thou art father of Matari^van, the

elemental air.

11. 0 Prana ! tliou art the vow-devoted Ekarisi, (the Revealer of

all the Vedas). Thou art the destroyer of the universe, and art the

Lord of all existence as well. We are offerers of oblation (to thee, as thy

worshippers). 0 Matarisvan ! Thou art our Father !—27.

Note.—An un-initiate thou O Pr&na ! but the sole revealer (of all Mantras). Destroyer

of all this universe, yet protector of the good. We are mere tribute givers of all objects

to thee. O Matarisvan ! thou art our father.

Mantra 12.

m ^ srfMkfF mk m ^ i

3TT ^ JRfil HrfcfT WTW#: 11 \\

3T. Ya, what % Te, thy. Tanfth, body or portion (as apana vUyu),

Form, Vachi, in speech and its correlatives Fire and Earth. STfrffgfiT

Pratisthita, abides
,

is established, exists, causes the act of uttering words,

sir Ya, what (as Vyana Vayu). ^rotre in hearing, (and its correlatives

Moon and Akasa). vr Ya, what (as Prana Vayu). Cha, and, Chak-
sushi in eye (and Tejas and water and food). ^ Ya, what, (as Samana Vayu).

Cha, and. Manasi, in manas. Santata, fully spread out
; existing

as all pervading. RRT £3ivam, auspicious, healthy, peaceful, fixed so that they

may not leave their proper posts, fit Tam, them. ^ Kuru, do thou, make
thou, m Ma, do not. utkamih, go out.

12. What form of thine exists in the speech, what in hearing, and

what in the eye and what in the mind is fully spread out, make them

auspicious, (and 0 Prana) do not go out (of this body)—28.

Mantra 13,

grata gsranm ssftsj u# =* fftr n \\ u

tfcT I! R II
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Pr&nasya, of Pr&na. ^ Idam, this (universe of perception), W
Va^e, in control. ^ Sarvam, all, whole. fitful Tridive, in Triloki, in Svarga,

<&c ^ Yat, what, qfrffgrpi Pratisthitam, abides, exists. ?0Wr M&ta, mother.

$5T Iva, like, iprr^ Putr&n, sons, Raksasva, guard thou. »ft: ^nh, Fortune,

wealth, prosperity. the glory of maintaining offspring—the

procreating power, Cha, and. sr^r Prajham, wisdom, The power of percep-

tion. Cha, and. Vidhehi, give thou. Nah, to us. ffir hh thus.

13. This whole world is under the control of Prana, and even

what in Svarga abides. As a mother protects her sons, so protect thou

us. Give us bodily and mental vigour—29.

Note*—The Second Question deals with the powers of Prana. It is this Chief Prana

that supports the microcosm as well as the macrocosm. He also illumines them, and is

thus the best of all. This rivalry between the pranas and the Prana is spoken of in other

Upanisads also. Bee Bri. Up. VI. 1. 7 to 13. and Chh. Up. V. 1. The superiority of Prana

is thus a well established fact and to all devotees this only Saviour, this Eka-Risi mus
always be an object of fervent love and gratitude.



Third Prasna.

Mantra i.

STRTt STTqt WR?FH 3T ^4
srnfito^ u*u

Wl Atlia, next. 5 Ha, verily, spfi^ Enam, him (Pjppalada). Kausa-

layah, Kausalya. Cha, also (called). Asvalfiyanah, Asvalfiyana.

tfsi
5^ Paprachchha, asked, vpT?^ Bhagavan, O Master !. O Venerable One 1 sp:

Kutah, whence, from what efficient cause. From what Purusa or Spirit, qrq*:

Esah, this (visible). STTOf: Pranah (under five modifications). *rT3Rf Jayate, is boro,

is produced. How can Prana, possessing such high and glorious powers, be

born of any one ! qfjzp^ Katham, how, in what manner. For what purpose.

Why such a mighty entity limit itself voluntarily into a human body,

Ayfiti, comes, enters, functions, Asmin, in this (dense). snQ* ^arire, body.

qmm. Atmanam, Himself (the Principal Prana), m Va, or. Pravi-

bhajya, having divided, Katham, how. srrfcr^T Pratisthate, abides. In what

parts of the body, each one resides. Kena, by what (particular mode) : or

by what subdivision of prana, he takes hold of the Jiva at the time of death and

goes out. Utkramate, goes out (of this body). ^ Katham, How, by

what particular aspect of prana, Bahyam, external (physical and celestial,

4 <?., the adhibhuta and adhidaiva functions). Abhidhattte, upholds.

Katham, how. Adhyatmam, Physiological. ff% Iti, thus.

Next Kausalya (called) also Aivalayana asked him. 0 Master

!

whence is this Prana born ? How does he enter this body ? How does lie

abide dividing himself (into five parts) ? By what passage does he go out

(of the body) ? How does he uphold the external (world), and how the

internal (body) ?—30.

Note.—This chapter shows that the Supreme Lord is not only the creator of the whole

universe but as five-fold prana rules the microcosm also.

Mantra 2*

si srftftr 11 «$ u

^ Tasmai, to him. 3=f: Sah, he (Pippal&da). f Ha^verily. Uv&cha, said*

Atipra^nfin, great questions, deep and difficult questions
:

questions

which are above ordinary understanding : or not fit to ask : about mysteries
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that should not be probed into
;
good questions. Prichchhasi, thou a.-kest.

SBrfgrg: Brahmisthah, Brahma-fixed, Brahma-devoted, Knowing the Vedas but

really ignorant. “ Almost a knower of Brahman.” Who has studied and re-

flected over the Vedas, can put such questions, Asi, art. Iti,

thus. Tasmat, therefore. % Te, to thee. ^r^Aham, I. Bravxmi,

(will) tell.

2. He replied to him : Thou asbest pertinent questions, thou must

have reflected over the Vedas to ask such questions. Therefore, I shall

answer thee.—31.

Mantra 3.

mtm sn* stt# 555% ^rrf^rar-

U ^ II

^rr^?r: Atmanah, from the Self : the Supreme Purusa, the Indestructible.

Another reading is Atmatah, li from the Self, t\ e.
f
the Supreme Lord/’ qsp

Esah, this, mighty Prana even is created by the Lord, srn?r* Pranah, Prana (five,

fold). Jayate, is born.^ Yathfi, as. qnqr Esa, this. Puruse, in man (in

the human body). The Jlva. Chhaya, shadow, Etasmin, in this (Brah-

ma, Prana, causal self). In this Man (Purusa). Etat, this (Prana-thread),

This Manas. STRfcPlAtaiam, is spread out, abides. Totally dependent on the body,

through the karma arising from will. Manodhikritena, by mental act or

by thought power, by willing and wishing, or Manas here means the Lord and

Manas-adhikritena would mean then, “by the command of the Supreme Mind or

Brahman,” ^TRT Ayati, enters. Asmin, this. dartre, body,

3. From the Supreme - Self is bom this Prana. As when a man
(walks) his shadow (also moves, no distinct effort is made to move the

shadow, as in this manj this Manas without any -effort is spread over (the

whole body), so also the Pr&na (without any effort) enters this body.—32.

Note. -The Manas and Prana are shadows of the Jivas. They always accompany

the Jiva, therefore no separate cause of the Prana’s entering the body should be sought.

From the Supreme Self is born this Prana, as this shadow inheres in man, so

in this Brahman is this (Prana) spread out. By a mere mental act it enters this body.

From the Supreme Self is born this Prana. As this shadow is entirely dependent on

Man, so on this Supreme depend all these Pranas. By the command of the Great Mind
(God), it enters the body.

MADHVA’S COMMENTARY.

The words “from the Atman” mean from the Supreme Atman, from God. As in the

Prabhanjana:—“ From Yisuu came out Vayu, from Vayu were produced all other Shin-

ing Ones, like prana, ap&na, &c. The first begotten rules and commands them, as a king

commands his officers. Himself being five-fold, the Lord thus gives salvation to men,”

4
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Mantra 4.
;

smST: I

H 8 IV

Yatha, as srwr?£ Samrat, an emperor, a sovereign. tt% Eva, alone.

Adhikritan, the officials, ministers. Viniyufikte, appoints.

Etan, these. Graman, territories. Etan graman, these terri-

tories. Adhitisthasva, rule ye over, or preside ye over. $1% Iti, thus.

vpftq Evameva, so indeed, tjsf: Esah, this (supreme). srTOT* Pranah, Prana.

Itaran, others. HRFTR Pranan, pranas, senses. Prithak prithak,

separately. ipr Eva, alone. Sannidhatte, appoints, ordains.

4. As a king appoints his officers (telling them) “Rule ye over these

particular territories,” so indeed this Prana directs the inferior pr&nas of

the senses to their separate objects.—33.

Note,-—The pentad called Pr&na is of two kinds, the Higher Prana pentad and the

Lower Pr&na pentad. From the Principal Pr&na are born, as His children, the Lower

Pr$na pentad. They are separate from the Prana as individual entities. The Higher

Prana pentad is the hve-fold aspect of the one and the same Prana. As they are aspects

of the chief Prana, they are not separate and distinct from Him. The chief Prana (which

always means the Higher pentad) appoints these Lower Prana pentads—prana, apana, vya-

na, samana and nd^na—each to his respective organ and function, and Himself guides them.

Thus the Ap&na aspect of the chief Prana presides over the ap&na of the Lower pentad ;

and so on.

Mantra 5.

srrcr*

srrfrTS^^ 1 mWt I iRTffrTJ#

II Ul .

Pdydpasthe, in the anus and the generative organ, presiding over

the function of defecation and micturition. Apanam, apana of the

lower pentad governed by the Apana of the Higher. ssftil Chabsuh srotre,

in the eye and the ear. Mukhanasikabhyam, by the mouth and

the nose. Going out of the mouth and the nose as expiration and inspiration.

smiK Pranah, prana (the supreme, prana) the supreme prana of the Higher

pentad - governs and directs the prana of the Lower pentad in the organs of the

eye, the ear,&c. ^i^Svayam, himself. snf%g% Pratisthate, presides. Madh-
ye, in the middle, in the navel, midway between the Prana sphere and apana
sphere, g Tu, only. Samanah, the Samana which equalises the seven hu-

mors and divides all food into seven humours. The Samana aspect of the chief



in prasna 6 . 25

Pr^na, governs the samana of the lower pentad, txq: Esah, this (sam&na), ft Hi,

because, Etat, this. ig^Hutam, offered (eaten and drunk). Annam,
food, Saniam, equally or similar. Makes the food eaten, similar to the

tissues of the body : thus makes out of food tissues like muscles, bones, &c.

This power of convening a heterogeneous food to a homogeneous mass with

that of the body is the function of samana or the similar-making life-energy.

5?3E$% Nayati, leads, /. e.
y
makes it a homogeneous mass, and carries it equally

to all parts. Tasni&t, therefore. Because it equalises the food. qwb
Et&h, these, the seven lights, {. the two ears, the two eyes, the two nostrils

and the one mouth or taste, all depend upon the food digested by the gastric

fire and carried to them through the uadis, srw Sapta, seven. Archisah,

lights, the action of the Samin a Vayu. From the gastric fire arise the seven

flames called Kill, Karali, Manojava, Sulohiti, Sudhumravarna, Sphulingini,

and, Visvaruchi, see Mundaka Upanisad, II. These are the principal flames,

their sub-divisions and ramifications are thousands in the body. The Vyina

flows in^them. The seven modifications of the perceptive senses or organs, of

knowledge are also called seven flames. Bhavanti, become, are produced,

manifested.

5. The Apana Vayu presides over (1) defecation and (2) micturi-

tion, the Prana itself presides over the (3) sight (4) hearing (5) taste and

(6) smelling. In the middle is indeed Samana (so called) because

it assimilates all food offered to it. Therefore, these are the seven

lights.—34.

Note—This verse shows the various localities where these vayus have their resi-

dence. The spheres of action of these are thus defined and distinct. Much confusion

exists as to the proper functions of these five Vayus. But from this verse it would

appear that apana is the vegetative or digestive function throwing out the effete matter

from the body. Or it may be called the excretory life function. The Prana is the sensory

life function, since seeing, hearing, &c., depend upon it. The samana is the assimilative

function, by which the food taken in becomes assimilated to the tissues of the body, and

would correspond with the lacteal circulation of the chyle.

Mantra 6.

eft wsw i srrfiFrr

wf&tq n i si

eft Hridi, in the heart, where the Prana dwells in the form of Vyana,

there tne Jiva also dwells, ft Hi, certainly, Esah, this Jxv&tma. ggr^fr Atm&,

Five-fold Prana together with the seif: the Liugatma. Atra* here

(in the heart or in the body). this. EkasSatam, one hundred,

one hundred and one. Nadinam, of the n&dls. The word “is
” shouM
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be supplied here to complete the sentence. Tasam, amongst them : i. e

out of those nfldis. J^atam, one hundred, $atam, hundred.

Ekaikasyflm, of each one. The' Principal one hundred and one nadis, have each

a hundred sub-nadts, thus there are 10,100 sub-nadis. Dvflsaptatih, se-

venty-two
; *. <?., each sub-n&di is divided into 72 sub-branch~nfldis

;
each of it

again into 1,000 or each sub-nfldi is divided into 7,200 sub-branches.

Prati^khfl-nadi-sahasrani, sub-branch-nfldis thousands (each), Bhavanti,

become, Asu, in them. 02^: Vyanah, Vyflna. Charati, moves.

6. In the heart verily is this Jiv&tma. Here arise one hundred

and one nadis. Each one of them has a hundred sub-uadis. Each sub-

nadi has 72,000 branch nSdis. The Vy&na moves in them.—35.

Note.—The phrase ‘hridi hy esa &tma ” is read by Madhva as part of the last verse,

connected with the sentence “ these are the seven flames or rays.” Does the Jivdtma

perceive the external objects by directly coming in contact with them or through some
intermeiiary ? The verse answers this, by saying “ the Jivatma is in the heart it can

never come in direct contact with an external object. The objects are, therefore, perceiv-

ed through these seven rays or wires.

The remaining portion of the present mantra describes the vy&na. The description

shows that it refers to the circulation of blood, and the n&dis are the arteries and capilla-

ries. They are all connected with the heart.

The Yy&na would thus correspond to the circulatory function of the blood through

the arteries and veins, and its oxygenation in the lungs.

Mantra 7.

p^t im
11 w u

OT Atha, next, but. Ekayfl, by one of these 101 nadis (by susumnd).

Urdhvah, upwards, ascending. Udflnah, Udana. jpifo Punyena, by

good deeds. Punyam, good, heavenly, Lokam, worlds, places.

Nayati, leads, qfqyf Papena, by sin or evil deed. qni Pdpam, sinful worlds

or hells. Ubhabhyflm, by both (good and bad). ^ Eva, indeed.

Manusyalokam, human world.

7. But by one (of these 101 nadis] the up-going Udana leads by

virtue of good deeds to the worlds of the good, by sin to worlds of the

sinful, hy both to the world of the men indeed.—36.

Note.—The udana function, though a well recognised one, has no physiological centre

ascribed to it by modern science. The existence of the susumnd is considered as mythical.

But man goes to sleep every day, and the Jiva leaves the body in deep sleep as well as in

death. The life-energy that takes the Jiva to the region of deep sleep and out of the body

should be recognised as a form of Prana. I have called it the hypnotic function of Prana.

It is a distinct and positive function and not a mere negative weariness of the nerves or

exhaustion of vitality.
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Mantra 8.

%rrfeett f t tot: snrcr dwh? Bd are-

h^^ih: u itert^T^n'S^T gp^rrTFWis«iT5rRT

!RTO: H tmtsit ^Wid: H <5 II

gflfifoq: Adityah, the Sun, the Being presiding over the Solar orb. The

Prana dwelling in the Sun. 5 Ha, verily. % Vai, indeed, arrsr: Bahyah, exter-

nal : the Prana that has its source or existence outside : the Cosmic, ifpjp

PrSnah, Prana. Udayati, arises, goes up. tjtp Esah, this, external prana,

Mandalatma, the Prana in the Sun. ft Hi, verily, trcrg Enam, this.

Chaksusam, belonging to the eye : the prana that has its source or existence in

the eye. flTO[ Pranani, Prana. Anugrihnanah, benefitting, favouring.

Thus the Chief Prana in his aspect of Prana supports the external sun. While

this Solar Prana helps the ocular prana by guiding and directing it.

Prithivyam, in the earth, the force of gravity in the earth is the Apana aspect

of the Chief Prana. This regulates the physiological apana in man. ?tr Ya,

what. Devata, Deity, (presiding deity of the earth), gj Sa, that, qqr

Esa, she. Purusasya, of the Purusa. 3T7R?. Apanam, apana.

Avastabhya, drawing up, controlling, directs it downwards, Antara, in

the interval (between the Sun and the Earth) : in the middle region. Yat,

what. Arara t Akafeh, space, g: Sah, that (inter-space), grjrpr: . SamSnah,

Samana. sni; Vayuh, the Vayu, atmosphere, sqpr: Vyanah, the Vyana.

8. (The Cosmic correspondences are).—-The Sun is (the reservoir)

verily of the Cosmic Light or Prana. He rises helping the ocular or the

microcosmic prana (to see objects). The goddess who presides over the

Earth (is the Cosmic Apana) and'she helps’man by attracting downwards

the apana of the person. The space which is between (the Earth and the

Sun) is the Cosmic Samana, (and it helps the sam&na inside the man)

;

the atmosphere or V&yu is Cosmic Vyana (and helps the vyana inside

the man).—37.

Mote.—The Higher Prana Pentad is cosmic, and governs through His five aspects the

Lower Prana Pentad in the Microcosm or the Jiva body.

Mantra 9.

wwrl: n w

%3p. Tejah, energy, external fire, the fire that burns and illuminates.

|Ha, verily. % Vai, indeed Ud&nah, UdSna. HWff Tasmdt, therefore.

Up&ntatejah, lost energy
:
persons whose energy has gone out,

debilitated, Punarbhavam, again-born, taking another body, another
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birth, iet} death. Indriyaih, with the senses, sRftr Manasi, in the Manas.

Sampadyamanaih, entered, merged.

9. The Cosmic Fire verily is Udana. (It helps the Udana in man),

therefore, when a person becomes exhausted of energy, he goes to another

birth, with his sense-faculties merged in the mind.—38.

Note,—The five energies appear to be correlated with the five elements and the five

planes. This is a tentative table of these correspondences.

Cosmic. Micro-cosmic. Cosmic Plane. Human Organ. Element.

Prana ... Prana ... Atmie or Solar ... The Light and other Light (ether or
senses and optic and akasa).
other centres of the
senses in the brain and
the whole brain.

APANA ... Apana ... Earth or physical The intestines and other Earth.
excretory organs.

Samana ... Sam&na ... Astral or antar- The assimilatory organs, e.g., Water.
iksa. stomach, liver, pancre-

as and lacteal circulat-

ory vessels.

Vyana ... Vyana ... Buddhic plane ... The, heart and blood circu- V&yu or Air.

latory vessels.

Udana ... Udana ... Mental plane ... The throat (?) ... Fire

Thus the five physiological pr&nas may be translated as 1. Sensory, 2. Excretory,
3. Assimilative, 4. Circulatory, 5. Hypnotic and Respiratory, or ejectory functions.

Mantra, io.

W sprfrT II ^ II

sffj; Yaf, as. 3jfjrf%rP is a compound word meaning “ the state of mind at

the time of death.'’ The last modification of the mind-stuff at the time of

death. The thought uppermost then, f^rf: .Chittab, mind, idea, thought,

recollection
;
the last thought relating to the deva, animal or other bodies.

Tena, with that mind, with that thought foremost. *rq*: Esah, this (jiva at

the time of death), Prdnam, to Prana, to the Supreme Prana. STTSfiTH

Ay fi t i, comes to, approaches. Then all functions, such
.
as thinking, remember-

ing, &c., cease, only respiration goes on: for the jiva is merged in Prana, fcle

comes to the presence of the mukhya or chief Prana, srpjp Pranah, the Prana.

Tejasfi, with the energy (of Udfiua). 5^; Yuktah, joined. ^ Saha, to-

gether. STTWT Atmanfi, with the Supreme Self, qzrr Yathfi Sankalpi-

tam, as desired, as thought, Lokam, world, body. Nayati, leads,

conducts.

10. As is one’s idea at the time of death, such is his next incarna-

tion
;
for with that idea uppermost, the jiva approaches the Pr&na. Then the

Pr&na joined with the Udana energy, together with the higher self, carries

the jiva to that particular world which is desired by it—39.

JNMe.—The jiva surrounded by the ehitta or mental body appears in the presence

of the chief Pr&na at the time of death. The Prana joined with ud&na and the Supreme



29III PBA&NA, 12.

Self carries the jiva to the region desired and thought by it. The jiva is endowed with

a body appropriate to the plane where it goes. The udana thus ejects the tenant soul

from its house, the body. It may be called the ejectory function.

Mantra, u.

sr q# \ q frcr W
rf^r 33^: n n u

Yah, whoever, ip^ Evam, thus, Vidv&n, the knowing, wise,

learned, srruj^ Pranam, the Prana. Veda, knows. ?r Na, no. ^ Ha, Verily,

Asya, his. srarT: P rajah, descendants, dynasty, Hfyate, are lost,

become extinct, cut off ^r^T- Amritah, immortal. Bhavati, becomes.

Tat, therefore, qsp Esah, this (following). *^rsjr: ^lokah, verse.

11. The wise one, who knows Prana thus, becomes prosperous, and

verily his line never becomes extinct, on this earth, afid lie becomes im-

mortal. Therefore the following verse*- 40.

Note ,—He who understands this mystery of Prana, gets in this world prosperity—

his line never comes to an end or becomes extinct, and he himself after death, becomes a

Mukta and thus transcends death.

Mantra. 12.

wr 1 wmm %
smm fftr n n

f% sngr; II ^ II

Utpattim, origin, origin of Prana from the Supreme Self,

Avatim, the coming, the entrance, coming with the manas into the body, enter-

ing the body at the command of the Supreme, Sthdnam, the residence,

the seat
;
the local organs, as the eye, &c. Vibhutvam, the pervasion, the

agency, the sovereignty as described in verse 4. Pervasion in the Sun, the

Earth, Akaga, Vayu and Agni, the five planes of physical, astral, karana and

Buddhi, &c. Cha, and (the outgoing of the Udana). qrq Eva, alone,

Pahchadha, fivefold, Adhyatmam, physiological ^ Cha, and (physical

and celestial), qq Eva, indeed, srprr^ Pranasya, of the Supreme Pr&na, The
first begotten, Vijfiaya, having known. =3^5 Amritam, immortality,

freedom, liberation, moksa. ^5% Asnute, enjoys, attains.

12. Having known the origin, the entrance, the localisation and

the five-fold sovereignty of Prana, as well as his physiological, physical,

and celestial aspects, one enjoys immortality, indeed thus knowing, one

enjoys immortality— 41.

Note.—Having known the origin, the entrance, the localisation and the pervasion

of Prana in the Sun, Earth, &c., as well as the ascending of Udana, and its being five-fold

only, not more not less, both in the microcosm and macrocosm, and its physiological (and

physical and celestial aspects—knowing these as functions) of Prana alone, and not of

the Sun, &c.,—one attains immortality, one attains immortality (Sankara),
'



Fourth Prasna.

Mantra i.

sro t^r »rr>& <bp§! i

sM^cKg^t 5Kftp5 ^ SsrfctfetIT W-rflld II ? II

gro Atha, nexr. ^ Ha, verily, Enam, him (Pippalada) Sauryd-

yani, Sauryayant *rF& Gargyah, Gargya. Paprachchha, asked, H*r*P3[

Bhagavan, O Master ! Etasmin, in this, Puruse, person, (body when it

sleeps), the embodied *Self. Kani, what (organs or senses). ^n?T?r{ Svapanti,

sleep (cease functioning). cR[f% Kani, what (organs), divine energies.

Asmin, in this (body when it sleeps or when this jiva goes to sleep).

Jagrati, remains awake, #>., always functions. Katarah, who out of these,

jjqfi Esah, this. Devah, Deva. By what organ the jiva dreams dreams.

Svapnan, dreams. Pa^yati, sees, dreams. Kasya, whose,

Etat, this (susupti). fpr Sukham, happiness, vr^rf^r Bhavati, becomes or is

produced, Kasmin, in whom (in what body or where).' 3 Nu, indeed

(a particle expressing a query, doubt, discussion), sff Sarve, alb

Sampratisthita, fully established. Bhavanti, become. Iti, thus.

1. Next Saury&yaui Gargya asked him :
“ 0 Master 1 when this

person sleeps, what dev&s cease functioning and what continue to function.

What deva out of these causes dreams to be dreamt? Whose is the

experiencing of bliss in a dreamless sleep? In whom are all firmly

established ?—42.

Note.—The word “ sleep ” includes both the 4 dream 9 and deep dreamless sleep. The
question relates to both states. Through the mediation of what deva of the senses does

the jiva dream, and whose is the happiness enjoyed in dreamless sleep: for then the jiva

is not. in eontact with any one of the organs of sensation, how does he feel happiness.

The dream and the deep sleep are independent of the jiva: npr are they subordinate to

the Chief Pr&na, for He also is a jiva. On whom then do these states depend ? The devas,

of course, never sleep. The question “What deva dreams dream?” therefore, means

‘What deva causes the jiva to dream dream,’ for the devas never dream. Though there

are many devas in the human body, they are not independent of each other, but act in

co-ordination.';

In the previous prasnas, the entire universe has been proved to be under the Lord.

All beings are under Him, not only in their waking state, but in the dreaming and sleeping-

states also. This chapter enunciates this truth. It is the jiva that goes to sleep, that

dreams dreams or enjoys the rest of the dreamless sleep. The devas that carry on the

functions of the bpdv, never sleep -they only cease to function, Borne, however, never

cease to function even,
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Mantra 2.

^ 1 gwr w-m:

TT^*g^^lW% T^m^TTR II cTT: f*:<pT^R:

SRT^h# f t <RSpf ^ 3% TR^Nft^nrfcT I cR r#T

st jprtftr 5T * firafcr sr *t fpr%

STFF^R ST RTPR %*TFR II R II

rf§T Tasmai, to him. Sah, he (Pippalada). f Ha, then. ^fT^T Uvacha,

said, nnr Yatila, as. *Tt*§ Gargya, 0 GSrgya ! q#sp»p Marlchayah, rays of

light. 51^ Arkasya, of the sun. speq Astam, setting (to a place down the

visible horizon), iregq: Gachchhatah, going, sgqp Sarvah, all (rays). qqH*pj(

Etasmin, in this (visible). 5PSPRF5ijt Tejomandale, light-orb, i.e
,
the sun. qqft

Ekt, one, unification. w% Bhavanti, become, attain. qp Tah, those (rays).

53: Pun ah, again. gqqqqq: Punarudayatah, of the arising (sun), q^fsaf
Pra-

charanti, spread out (in all quarters). 113 Evam, thus. 5 Ha, verily. % Vai,

indeed, fffp Tat, that (sense product). Sarvam, all. Pare, in the

higher. Deve, God. 33!% Manasi, in the mind, qqft EkI, one-ness. 33(3
Bhavati, becomes, attains. 33 Tena, therefore. qf§ Tarhi, then, qq: Esah,

this, g^q: Purusah, person (Dense-body). q Na xngrfq ^rinoti, does not hear.

3 Na qqqfaf Pasyati, does not see. q Na fstSTHT Jiglirati, does not smell. q Na
Rasayate, does not taste, q Na qjsaq Sprisate, does not touch. 3 Na

Abhivadate, does not speak, q Na =
5qq% Adatie, does not take up any-

thing. q Na ?THqt!5 Auandayate, does not enjoy, q Na fqgsjq Visrijate, does
not defcecate, q Na Iyayate, does not walk, *qfqrq Svapiti, sleeps
[Attains (apeti) the self, the independent (svam)

J. ^fq hi
(

thus. =qi=qgq
Achaksate, say (the learned). llESS/SVVVSESS-

2. He said to him “ As, 0 G&rgya ! all the rays of the sun when
going to set, become one in that orb of light, and on his rising again they

again spread out in all directions, so verily these all dev&s become one in

that High Divinity that dwelleth in the mind and then the jlva is made
to dream dreams

;
therefore that person, (when dreaming has no cog-

nisance of the external) he hears not, sees not, smells not, tastes not,

feels not, speaks not, grasps not, procreates not, excretes not, walks not,

men say “ He sleeps, i. e., he has attained the Independent ” (Visnu as

Tejasa).—43.

MADHYA’S COMMENTARY.
The rays of the sun really never are withdrawn into the solar orb. It is only a eon-

volitional,mode of speaking that the sun sets and the rays are withdrawn, for when the
sun sets in one place, he is visible in another place. Therefore, by the phrase * the rays
enter the sun when ho sets/ it is meant that the sua becomes invisible in that parti^u-

5
'

'

•
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lar locality. Similarly all the devas of the senses and the iiva gone to sleep are said to be-

"wn into the so“ aiid th
:

sun nlL-Tets crises, yet in relation to a **£2XZ£
people mistakenly assert that> the rag have

great bhranti into which

Ih

h

e

e

pt?eSTiShC” to drel and sleep. Becoming one with Yisnu in sleep really

P
, f1 me DinCe as Vis mi, just as we say at night time all cows become

means coming *

‘

con„regate in one place, while at day time they roam about in

the pastm'elaml

n
'

T‘i the dream state they approach Visrnu, in the manasjin Snsupti or

dreamless sleep, they approach Him in the hollow of the heart, and as the sense-devas stop

“ct^Z then, 1 state of sleep arises. In dream, all sense-devas cease function-

ing except the manas.& Mantra 3 .

I'betHT TVFTHTVT-

SfTW* .

* Pranagnayah, the Prana fires. The fires which consist of prdna,

apana, &c. The physiological energies. " Eva, alone. ^f^Etasmin, m this.

* Pure, city (with nine gates), i. a., in the body. Jdgrati, keep awake or

keen watch : go on performing their functions of maintaining the organism.

Garhapatya, Garhapatya. ?Ha, veiily. % Vai, indeed q*p Esah this.

mnr Apauah, the Apana. The similarity between the Apana and Garhapatya is

that both are situated west, as Garhapatya fire is lighted on the western hearth

of the house, so the Apana is the west or downward going function, the excretory

function, *m* Vyflnah, the Vyaua. Anvaharya pachana Daksi-

na«mi The Vydna goes out of the right side of the heart, therefore it is called

Dakslnagni (south or right-hand fire). The similarity consists in that both burn

up oblations or homa. qg Yat, because, nr Garhapatyat, from the Garha-

.

paiya(fire). wftm Pranlyate, is taken, cr ied out, or separated or obtained.

Pranayanat, by being taken out. The ahavamya fire is kindled by ring-

ing fire from the Garhapatya altar and placing it on the ahavamya.

Ahavaniya, Ahavaniya. HPT Pranah, the Prana.
.

.

2. The Prana-fires alone are awake in tins town. The Apana is tlie

Garhapatya fire. The Vyana is the Daksinfigni. The Prana by reason of

its Pranayana is the Ahavaniya fire, because it is obtained fpramya e) rom

^ 6

Not^—The western gate of the human body is the alimentary canal and as the Apdna
Note.—The western g

• ^^ be^ Gtohapatya fire. Perhaps it is also so

arterial circulation is Vyana.
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Mantra 4.

m mitfe '§. wm*.

% awrafrr 11 9 n

3?j Yat, because. Uchcbhvasa nigvasau, expiration and ins-

piration. Etau, these two. ^TTgtfl
' Ahuti, oblations (like oblations to fire.)

50FT Samam, equal, at equal intervals of time, periodically making all humours
of the body balanced. Constantly establishing equilibrium between the venous

and the arterial blood. qs|{% Nayati, carries, distributes. fR? Iti, therefore,

Sah, He. Samanah, the Samana. The Adhvaryu or the officiating priest.

*T3p Manah, the mind, the manas. f Ha, verily. % Vai, indeed. ^ Eva, alone.

sTSRXst: Yajamanab, the sacrificer. Istaphalam, sacrifice-desired-fruit,

ijsf Eva, indeed, alone. 3F3R: Ud&nah, the Udana. w* Sah, He. ^ Enam, this

(the Manas-typified as the sacrifice^ Yajamanam, the sacrificer.

Aharahah, daily (at Susupti) day by day. agj Brahma, the Brahman
;
the Su-

sumna-dwelling Lord, the Prajna. Gamavati, leads or carries.

4. Because he equally distributes these two oblations —the expira-

tion and inspiration, therefore, he is called SamAna. The mind alone verily

is the sacrificer. The fruit of the sacrifice is indeed the Udana. He
carries this sacrificer daily to Brahman that dwelleth in the Snsumna—45.

Note.—The Samana or the same-maker is thus connected with the Respiratory func-

tion also. It constantly establishes the equipoise between expiration and inspiration. It

would correspond to the priest in a fire-sacrifice, while manas is the yajamana for whom
the sacrifice is made- and Udana or hypnotic function is like th 3 fruit of the action—that

manifests in some future time. It is the upward carrying function—the function by which

the jiva is separated from one vehicle after another : by which the seif projects himself.

The joy of the dreamless sleep depends upon Uddna.

Mantra 5.

^r:^ i iwg-
qsqfrT

yfRggji q srl qwfer 11 * si

95^ Atra, Here (in sleep when the Prana is withdrawn from sense organs,

ear, &c., but only vital functions are carried on ; and the manas alone, out of the

eleven senses, is active), qq*: Esah, this. Devah, God, t\e., mind, Svapne

in the dream (state). qftpnftNL Mahimanam, mightiness, greatness (in creating

the dream world. The almightiness of the Supreme Self), Anubhavati,
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experiences, sees, realises. ^ Yat, what (objects like the hoi se, &c.i Dristam,

is seen (in the waking state). & Dristam, seen-like, sighupictures.

AnupasSyati, sees (in dream) again. *gq ^rutam, is heard. sg^Srutam, heard.

^ Eva, indeed. Artham, object, Ahugrinoti, again hears.

Degadigantaraih, in different countries and quarters. If the reading be

then the rendering would be “in different bodies and quarters.
5

’ Cha, and.

PratyanubbOtam, experienced. ^ Punah, again. gq: Punah, again,

xfcq^r^f Pratyanubhavati, experiences. Dristam, seen, Adristam, not

seen. Cha, and. ^rutam, heard. Agrutam, not heard. ^ Cha, and,

Anubhutam, experienced (in this life). Cha, and. Ananubha-

tam, not experienced (in this life but in some past life). ^ Cha, and. ST?£ Sat,

existing, true, that which is in the present. ^ Cha, and. Asat, not exist-

ing in the present, hence the past. Cha, and. ^ Sarvam, all.

Pa^yati, sees, beholds. Sarvah, all (being all, i. e.
}

mentally modifying

itself as a Deva, an animal, &c.) qwer Pagyati, sees.

Then this shining one in dream experiences the greatness of the

Lord, whatever was seen (in the waking state), he perceives it again as a

picture
;
whatever was heard, he hears it again as a sound object : what-

ever was experienced in different countries and quarters, he experiences

that again and again—whether seen or not seen, heard or not heard, ex-

perienced or not experienced, true or false, he sees all
;
being all, he sees

all.—46.

Note.—-In dream one sees the glory of the Lord. When, objects perceived in this

life or the past lives, seen in this locality or another, are all brought tegether, losing all

coherence of time and space, and the dreamer mistakes them for the present, then arises

the bhrdnti or the illusion of dream. It is the vivifying of the mental impressions.

Mantra 6.

II 4 II

Sf: Sah, He fthe jiva). Yada, when. Tejasa, by the Light, by the

Sun or Brahman. By divine energy, ggfJngfp Abbibhutah, overpowered,

embraced or wrapped round, enveloped, covered, i. e when the jiva enters God.

Bhavati, becomes, Atra, then in that state of dreamless sleep, susup-

ti. qqp Esah, this. Devah, the shining one, i. e the mind, Svapnan,

dreams, q Na, not <mfcr Pa^yati, sees, because the manas even ceases to

function then. Atha, next, therefore, because of this proximity to God,

born from this union with God and realization of one's true form. qqj Tada,

then (in susupti). Etasmin, in this, $arire, this body. The "‘body"

here means the jiva. When the jiva, forgetting himself, makes himself the

body of the Lord, the channel for His Will, then the jiva is said to be the iarira

of God, qrjrf Etat, this (susupti called.) Sukham 1 sappiness, joy.

Bhavati, becomes, is produced.
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C. When he even is embraced by the Light, then this shining one

does not dream dreams
;
therefore then in this body is produced this

snsupti happiness.-- --47.
;V

MADHYA’S COMMENTARY.
The happiness wells up in the jiva, when it loses all its activities and makes itself

a foody of the Lord. The question asked was “ who enjoys the happiness in the dreamless

sleep.” The reply is : the soul or the jiva enjoys happiness, and not the non-intelligent

foody. Moreover there is a Sruti which declares that the human soul is the foody of the

Lord (Bri. Up.) 'When, therefore, the jiva converts himself into the foody of Vismi, then
he enjoys the divine happiness. The Lord brings on sleep, in order to give happiness

to the jiva.

Note.—The word sarira ordinarily means a foody ( a vehicle’: but here it is used in a,

very peculiar sense. It means the jiva himself. When the jiva, losing his personality,

converts himself into the vehicle of God, then he is called the vehicle or Sarira par ex-

cellence for there is no higher vehicle, than the soul itself, as the channel of God. In the

state of deep sleep, even the tamasie soul experiences happiness, because the Lord gives

happiness to all. The true happiness of self-realization is however for the wise only. In

Susupti, the manas also ceases its activity. The only “ organ ” then active is the svarUpa

indriya (the causal body.) This svariipa indriya or the causal body is the organ through
which happiness of susupti is perceived. The jiva is to God, what the foody is to the

soul
;
and because of this correspondence, the jiva is termed Sarira or body here, and

it is said “happiness is in the body” This Svarftpa-Indriya or “the sense or organ of

self-perception ” is not organised as yet in ordinary persons. The Manas is the highest

sense as yet developed. With the unfolding of Svar&pa-Indriya, the sense of intuition,

knowing a thing as it is, will develop.

Mantra. 7.

w 9TT3#r mfovh n vs u

W- Sab, a mere expletive, Yatha, as, Somya, 'O dear, O Initiate.

One entitled to quaff the Soma drink. Vayamsi, birds. Vasovriksam,

on the dweliing tree, the roosting tree. Sampratisthante, fully gather,

go to, and remain there, repair. ^ Evam, so. ^ Ha, verily. % Vai, indeed. Wcf

Tat, that, Sarvam, all ^ Pare, in the highest (above the Aviriya, and its

effects and modifications). Atman i, in the self (the self-luminous,

blissful, imperishable) in Visnu. Sampratisthate, fully gathers or

repairs.
:

r

7. As, 0 dear ! birds go to their roosting tree and remain there for

the night, so verily this all .repairs to the Supreme Self in deep sleep.—48.

Mantra 8.

^ sh# ^ zimzT ^ srrcr ^ srrassr ^ dir-
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xTsq ^ ^ Mtwwl ^ qT|» ^ ®Rf$oq ^ fRff

qrqmsq ^ qf^pr ft^f^teoq =q

q[^ =q iRTSq q IRST SRfSq =q |fe$J qfeST ^Tf-

^®hK'*eM^chno^ ™ mri q ^ O^tST WWI^’
rfsq ^ 5TPPT ftqrcftrrsq ^ U q U

<jwft Prithivi, the earth, the physical atom, ^ Cha, and.

Prithivfm&tra, the earth's (subtle) measure. The subtle Tanmatra of the earth.

Matra means the measure, the vibratory swing of the atom of the physical

plane, snxp Apah, water, the astral atom, Apomatra, Tanmatra of

water, the rate of vibration of the atom of the astral plane. >f3p Tejah, light,

fire, the mental plane atom. Tejpmatra, the tanmatra of light. The

rate of vibration of the atom of the mental plane, qrg: Vayuh, air or the Buddhic

atom. Vayumatra, the Tanmatra of Vayu or the rate of vibration of the

Buddhic atom. 5

?IT3RT3r* Akasah, the akasa or the atom of Ahainkara plane.

Akasamatra, the Tanmatra of akasa or the rate of vibration of the

atom of that plane. Chaksuh, sight, Drastavyam, form. ^re-

train, bearing. WcF4 ^rotavyam, sound, smSl Ghranam, smelling, sn^ ghrata-

vyam, scent. Rasali, tasting, Rasayitavyain, taste, sensation.

Tvak, touching. Spaiiayitavyarn, sensation of touch, qfg* Vak,

the speech, Vaktavyam, the word, utterance, Hastau, hands.

^jT^rsa[ Adatavyam, what is to be held, Upasthah, the organ.

Auandayitavyam, enjoyment qtf; Payu, rectum. Visarjaitavyam,

excrements. Padau, feet. Gantavyam, the place where to go to.

*Ft: Man ah, the mind, qtgsq Mantavyam, the thought, Buddhih, intellect,

reason. srpjfsjt Boddhavyam, understanding. ^gnr: Ahamkarah, “ I-ness."

Ahamkartavyam, egoism, Chittam, memory. Chetayita-

vyam, remembered. %*r: Tejah, light Perceptive faculty, the jnana-sakti,

sentiency, or consciousness or chetana. Vidyotayitavyam, illumined,

objects cognised, npn; Pr&nah, the Prana, the Prana as a thread upholding

the inner or subjective objects and external or objective objects,

Vidharayitavyam, the object that has to be supported, the whole world, (strung

on the Sutratma Prana).

8. The earth and the earth measure, water and the water measure,

fire and the fire measure, air and the air measure, akasa and the akarfa mea-

sure, the seeing and the form, the hearing and the sound, the smelling

and the scent, the tasting and the taste, the touching and the touch, the

speech and what is uttered, the hand and what is handled, the organ and

what is enjoyed, the lower apertures and what is excreted (from them),

the feet and the place to go to, the mind and the thought
;
the intellect
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and what is understood, the I-ness and what is posited as I, the memory

and the object remembered, the perceptive faculty in general and all

objects of preception, the Prana (the great support) and all objects that

are supported upon.—49.

Note.-- 1The analysis of this verse will show the various tattvas so well known in

the subsequent Indian literature. They are the five states or maha bMtas, the earth,

water, fire, air and ether, the five rates of vibration, named after these, the ten Indriyas

or sense-organs, the ten Visayas or objects of those sense-organs, the five-fold mind,

namely, manas (lower mind), buddhi (Reason), ehitta (memory), Ahamk&ra (self-conscious-

ness) and ehetanii or consciousness or 35 in all. Manas is that which cogitates
,
should I do

this or should I not do this. The Buddhi or Reason determines , I must do this. Egoism or

Ahamkara is the idea of I-ness in a vehicle which is not the true I. (Asvarupe svarupatva

buddhih). In other words, the false notion of freedom and independence. The real *1*

always feels and knows its entire dependence on God. The Chitta is evanescent, unstable

memory. While chetana or Tejas is the pervasion into the objects of chitta—conscious-

ness thereof. The chetana always deals with "multitudes of notions. These are secondary

objects or controlled or supported ones under the I svara —they are controlled'by Him but

Indirectly. The principal subject or controlled one is the Pnina, the Life principle, the

Great support of all the other principles like the earth, &c.; while he himself is supported

directly by isvara alone.

Mantra 9*

^ % ?ST UTCT SSTtaT STTrlT UlRtdl IRU

spur 1 [u wrenftwM] iic.ii

Esah, this (all supporter, supreme self). f| He, verily. fgT Drasta,

the seer, speculator, beholder. He gives the power of seeing to the sight and

the dcva thereof, gter Sprasta, the toucher. He gives the power cf touch to

the sense of touch, &c. »imr $rota, the hearer. He gives the power of hearing

to the sense of hearing and the deva thereof, ntcf! Ghrata, the smeller. He
gives the power of smell. ct%tt Rasayita, the taster He gives the power of

taste. fjsgT Manta, the thinker. He gives the power of thinking. ^T3fT Boddha,

the determiner. He gives the power of determining, gfg? Karta, the doer. He
gives ttie power of acting. RffHFH l Vijfianatma, the Knowledge essence, whose

nature is knowledge, Omniscient. The Vijfianatma. Purusah, the

Purusa, the all-pervader, the Full, [g: Sah, he, that Vijfianatma Omniscient.

Pare, in the highest. Atmani, self (Brahman). gjrfag% Sampratisthate,

enters, repairs. So much is not in Madhva’s text],

9. Verily he is the beholder, the toucher, the hearer, the smel-

ler, the taster, the thinker, the determiner, the doer, the Vijn.4nfi.tma, the

Purusa. [He (who knows this Purusa) becomes established in the Highest

Self.]- 50.
v

V.



Mantra io.

q^Param, The Highest, qq Eva, indeed. Aksaram, the Imperish-

able. Pratipadyate, obtains, g': Sah, he. q: Yah, who. q Ha, veiily*

% Vai. Tat, that (Vijnanatrna in the body), Achchhayam, the

shadowless, free from tamas and ignorance ; free from avidya. Agari-

ram, the bodiless. 3t§fB|3*£. Alohitam, the colourless, without any attribute,

without any Upadhis, without the prakritic body, ipf ^ubhram, white, pure.

Having a non-prakritic body, Aksaram, the Imperishable, qqqq Veday ate,

knows. q: Yah, who. g Tu, again, otjst Somya, O Dear, O Initiate ! Sah,

he. 53*%: Sarvajnah, the knower of the All, i. e„ the knower of God. Sarya or

all, means Visnu
;
Sarvajnah means he who knows Visnu. ^rq: Sarvah, all, chief.

A great one. srqrq Bhavati, becomes. ^ Tat, therefore. qqj Esah, this,

d^lokah, verse.

X 10. He indeed obtains the Highest Imperishable (one). Who in-

deed knows that shadow-less, colour-less, pure, Imperishable—he truly, 0
Initiate, becomes the knower of the All, and a Great one. Therefore there

is this verse.—51.

Mantra ii.

uf dt*. srrwnprft

ifir arsr. n « 11

Vijnanatrna, the Vijnanatrna, the jiva, Saha, together with,

Devaih, the deities (agni, &c.) The presiding divinities, qnun Pranah,

las (the eyes, &c.) Bhutan!, the elements (the earth, &c. drsraSFq

rjratisthanti, enter, qsr Yatra, where (in which Highest Self), Tat,

..(Imperishable). Madhva reads etad after tad. ^qqq Vedayate, knows, q:

,
who. g tH, again. gfaq Somya, O Somya. Sah, he. Sarvajnah,

knower of Sarva or the Absolute, ^qq Sarvani, all or the absolute, qffWW
vesa, entered, penetrated. ffq Iti, thus.

11. The Vijnanatrna (jiva) along with all the Devfts, the Pranas

i the Great Elements are all firmly established in Him. He who
iws that Imperishable is called the knower of the Absolute, he enters

eed info the Absolute.—52,
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Mantra i.

9Tq %o*T: I *T f 1 rWN-
aq«

j
T% jmnm i-rwl^irwftr^f (^tcf i wre ft %*f

H * ii

gpi* Atha, next. ^ Ha, verily, f^r Enam, him (Pippalada). %3g? Saibyah,

$aibya. Satyakamah, Satyakama. Paprachchha, asked, w* Sah,

he, Yah, who. ^ Ha, verily. % Vai, indeed. 3^ Tat, that (Tad is here

to be taken as an adverb, and means “in such a wonderful manner.”

Roer.) *r*T^Bhagavan, O Master, Manusyesu, amongst men, ujmst^

Prayan&ntam, up to departure from the body. Up to death. !#3fnT*£ Omkaram,

Om-kara, The Supreme Self symbolised by i Om.’ Abhidhy&yfta,

meditates. Katamam, what (out of these several lokas). V&va, a mere

expletive, Sah, he. %?r Tena, by that (Om-meditation), Lokam, the

world (the fruit of knowledge), Jayati, conquers, obtains. fj% Iti, thus.

Tasmai, to him. Sah, he (Pippalada). ^ Ha, verily, Uvacha, said*
/

1. Next Saibya Satyakama asked him :

“ 0 Master ! what world

does lie conquer by such (meditation) who amongst men unceasingly

meditates on Omkara, up to his death.—53.

AFote.—This chapter teaches the Great Ineffable Name by which the Supreme Brahman
is to be meditated upon. It also teaches the fruit obtained by such meditation.

Mantra 2.

rr# t qt ^
l \

-4
IA It * \\

Etat, this (Brahman), cf Vai, verily. ^reraKPRT Satyakama, O Satya-

kama. qt Param, the Supreme, the Higher, the True, the Imperishable, the

Purusa. ^ Cha, and. Aparam, the inferior, (the Rig Veda, the Prana, the

first-born) The Brahma. Cha, and, Brahma, Brahman. The Om pri-

marily signifies the Supreme Self
;

and secondarily it denotes Virincha also,

because he is the image of the Supreme, ^ Yat, what. Om-karah,

Om-kara. Tasmat, therefore. Vidvan, the knower (of the pervasion

of Om). Etena, by this (Omkara). ^ Eva, alone, surely. Ayata-

nena, (refuge, support) vehicle. qcFRRL Ekataram, one of them (the Superior or

the Inferior). Anveti, attains to : goes to,

2, 0 Satyakama ! that which is denoted by “ Om ” is this Brahman,

both the Higher and the Lower. Therefore, the knower of it, through this

vehicle alone, reaches one of these two.—54.
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Mantra 3.

Cs
I, ,111,11111.. Ts. I,, 1 , 111, 1 1

__ _ .

agr^r stsot srr%i?T5mgmflf 11 \ 11

g*i Sah, he. Yadi, if. Ekamatram, one measure. The letter ^
alone. The short pranava, u e.

}
the Om pronounced in a short tone, denoting the

Inferior Brahman. That aspect of Brahman which is denoted by the letter^ only.

Abhidhyayita, meditates upon. If he meditates upon only one aspect of

Brahman, being ignorant of the. other, ^ Sah he. Tena, by that (meditation).

Knowing only one aspect and not the other two. Eva, alone, Samvedi-

tah, addressed, fully understanding, illumined, enlightened. The sattva being

purified, he is addressed by the Supreme, as if He said *.
f come to me.”

Turnam, quickly, tpf Eva, surely. Jagatyam, on the earth, the physical

plane. Abhisampadyate, obtains
;
is fully endowed with

;
is prosper-

ous, attains the good. Is born
;
obtains birth. rT Tam, him (who has mastered

the physical plane), Richah, The Rik (Mantras). The Deity of the Rig-

veda. Manusyalokam, the human-world (the joys of a perfect man, as

a sovereign or a true Brahmin). A human body, such as that of a sage or a

sovereign. Upanayante, lead to
;
give. Sah, he, the worshipper of

one “matraT m Tatra, there (in that human body). In that life or birth.

WTOF Tapasa, by austerity (by performing his own duties and by controlling

the senses), Brahmcharyena, by celibacy (by living in the Preceptor’s

house and acquiring knowledge), ^raddhaya, by faith, Sampan-
nah, being endowed, being joined. Mahim&nam, mightiness, greatness,

the glory of the Manhood. “A great adept; the meditation on Brahman.”
Anubhavati, experiences, realises, obtains.

3. If he meditates on one measure (realises Brahman in His one

aspect only) then by that meditation alone, (after death) he is welcomed by
(the Supreme), and soon obtains another birth on this earth. The Dev&s of

the Rig-veda lead him to a human body. He in that (birth) endowed with
austerity, celibacy, and faith, realises the greatness (of the fruit of

these).

—

55 .

Note.—It he meditates on one (of the Measures of pranava), being illumined by such
meditation alone, he quickly and surely attains all prosperity on this earth. Him the Riks
(verses) give (all) human joys. He then being endowed with austerity, celibacy and faith,

realises the greatness (of his humanity) — Sankara.

If he meditates on one M&tra (the Apara Brahman), being purified by that alone,

soon he attains a high state on this earth. The Rik (Mantras) lead Mm to the Man-birth.

Being born as a man, if he be endowed with austerity, celibacy and faith, he experiences

the greatness (of meditating on Para Brahmam)-^Ram&nuja.
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Mantra 4.

m *ift *r#^ #s*#^r

h #tt#£ u h #*r#% f^rfcR^^r gro-

#ftr mu
*m Atha, next again, stft Yadi, if. rt’K^F Dvimatrena, by two mea-

sures. The measures denoting Brahman. Meditating on Brahman in His two-

fold aspects
;
who know the two, but not the third, rptflr Manasi, in the mind,

in the inner organ, the Yajur-veda, soma-deva-presided Manas. Sampad-
yate, (meditates on the Supreme) joins with the Supreme in mind, w* Sah, he.

^rf^f Antariksam, firmament. Fixed in firmament (qualifying the soma-loka).

Yajurbhih, by Yaj us-mantras. By the Devas presiding over the yajus-

mantras. Unniyate, is led up to. Soma-lokam or Deva-lokam.

Soma-world, Moon-world. Soma=beautiful. A more beautiful world than the

physical : Pitri-loka. This is typical of the other higher lokas also. The upasaka

of one matra gets all his reward on the physical, the two matra man goes to the

Astral and Devachanam. Sah, he. Soma-loke, in the Soma-loka. In

the Pitri-loka. Vibhutim, power, greatness, lordliness. Anubhflya,

having realised. Punah, again. Avartate, returns.

4. Next, if he meditates in his mind with two measures, he is carri-

ed up by the Yajus-mantras to the Antariksa or the world of the Moon.

Having enjoyed the vast powers of the Moon-world, he returns again.—56.

Mantra 5.

#3 u
|jj|

to: i mj

u gp# 1 eft# 3##
WRft \m\

Yah, who. Punah, again, Etat, this (Om). Trim&trena,

by three measures, that is, in all His aspects. Ora, Aum. Iti, thus.

Etena, by this, ff Eva, alone, sratw Aksarena, by the syllable, the Imperish-

able, Indestructible, Param, Supreme. 5^ Purusam, Person. The All-full.

arf$i\S2pft?r Abhidhyayita, let him meditate with one pointed mind, and thus rea-

lise Him, the Supreme Lord. *T. Sah, he. Tejasi, in the tejas. In the orb

of light. ^ Sftrye, in the sun. wqffii Sampannah, obtains, reaches, being in

the company of
;
and after reaching the sun. Yatha, as. P&dodarah,

the belly-footed, the serpent.
... ^rr Tvacha, from the old skin, slough,
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Vinirmuchyate, is fully liberated, qq Evam, thus, f Ha, verily. % Vai, indeed.

m Sah he (having reached the sun). Pfipmanfi, from sin (from the slough

of sin)' From all Prarabdha-karmas. Vinirmuktah, freed. Sah,

he (being thus freed from sin), mnw Samabhih, by theSama Veda mantras, or

« Sasamabhih ” may be taken as one word, meaning : “ accom-

panied by angels orfsouls singing hymns.” By the Devas of the Sama Veda.

Unniyate, is led up (from the Sun), srgrara Brahmalokam, to the Brah-

ma-world, the Satya-loka, the world of Hiranyagarbha, the Kfirya-Brahma.

W Sah, he (who has reached the Brahma-loka.) Etasmfit, from that

(Brahma-loka, or from that Hiranyagarbha.) From the ruler of that Satya-

worid. jivaghanat, from the jiva-mass, ie. Brahma, the Inner-soul

of all jivas. [^(K from the Samsfira-sphere, “ the sphere of causa-

tion where a body must be assumed in accordance with one’s Karma. Brahmfi

is not above it,” ghana=murti, or form, or solid, in other words, it means (<body,”

Jiva-ghana
—' 1 land .of the jivas, the land of the embodied jivas.”

“from the best of the jivas, the Highest of all jivas, i. et ,
the Prana or

Brahma. That is from the instructions received from Brahma]. q*j?|Parfit,

from that High (Jivaghana). qm Param, best. The pure self : the Pure jlva.

Or Paratparam is one word meaning the best of the best. 51%^ Puri^ayam,

the In-dweller, the dweller in the town, or cavity of each soul. The Lord.

The dweller in all hearts. The full. Purusam, the person, All-full,

Vasudeva. tksate, sees, beholds, attains-to Vasudeva. Gets increase

of knowledge. FflrTat, that, to that effect. Etau, these two. J^Iokau,

verses. Bhavatah, are.

5. But he who understands this Aum to consist of three measures,

should, with this Imperishable syllable, meditate on the Supreme Purusa

alone, for thereby he would reach the tejas or the sun. As a snake be-

comes fully liberated from its old skin, thus lie verily becomes liberated

from all his sins. By the Saman verses he is carried up thence to the

Satya-loka. From that High Being, the Group-soul of all jivas, (from the

Ohaturmukha Brahm&j he gets instruction about the Supreme In-dwelling

Purusa. To that effect are the following two verses.— 57,

MADHYA’S COMMENTARY.

Worshipping Hari through the Ineffable Name, he reaches the Brahma-loka, and there

receives the final Initiation in wisdom from the Ohaturmukha Brahma, and thus undoubt-

edly*
,

gets salvation. v,
;

. V

Note.—Thus the salvation or mukti depends upon this last teaching given by the Jxva-

ghana, the Great Group-soul, the Last Teacher, the First Begotten.

Mantra 6.

fWf nrat spj/ct sig&gggsT: i

1y g--. us u
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fm* Tisrah, three ( 3T+gr+»0* *TPTP Matrah, measures. fsg^t Mrityu-

matyah, mortal, leading to the transient worlds, causing death, useless,

is one reading, meaning u where the death has jurisdiction.” Prayuk-

thh, designed. Anyonyasaktah, another-another-relaled, joined in

couples or pairs or chords of two. Each connected with the other. Inter-

dependent. One clinging to the other, one sound merged in the other owing

to the too rapid utterance. Anaviprayuktah, properly used

Those who are one-pointed at the time of meditation, too much distinct or

separated. Singly. “

”

means separated, detached. ^Rsrsfvft; “Not

separated
,
not detached.” means' not-not-separated, i. e.

f
separated,

the same as viprayuktah. When the letters are very quickly pronounced,

there takes place a blurring and indistinctness of utterance, one sound

becomes merged in the other, this should be avoided. But if each letter be

pronounced separately and with not a proper but a long interval between

each, then one goes to the other extreme, the inter-connection of syllables is

broken up. The AUM should be pronounced with the inter-connection of

syllables kept intact, but each syllable uttered distinctly. According to

Madhva this word means : “not related to each other:” one who knows them

separately, but does not know their harmony. Anyonyasaktah means joined

with each other in couples. He who knows them in couples— bt and or

«ST and sr, etc. The high or shrill tone or treble, the low tone or bass and the

middle are the three octaves. The three syllables should be pronounced in

these notes, Kriyasu, in actions. B&hyabhyantara-

madhyamasu, external, internal, and intermediate (waking, dreaming, and deep

sleep, or external sacrifices, internal regulation of breath, etc., and the inter-

mediate mental japa, &c.). High, low, and middle tone, Sarnyak, all

(not separate), full, properly, Prayuktasu, united, cf Na, not.

Kampate, shakes, does not come to re-birth, jnah, the knower (of Brahman),

6. The three notes become fatal, when uttered either singly or in

couples, and without harmony. But when properly uttered in high, or low,

or middle tones, there is no fear to the wise.—58.
Note.8—The three measures are all temporary (in their effect) when separately

employed. But each in conjunction with the other, and not separately but conjointly

employed, in actions external, internal and intermediate—(produces immortal effect)—

that knower does not tremble. (Sankara School).

The three measures (notes) are fatal when uttered (with too much rapidity) one note

intermingling with the other
;
or too separately, one note sounded after a long interval

from the other. But when properly uttered, in all actions, whether external, internal or
intermediate- -the wise (need) not tremble. (Ramanuja School).

Mantra 7.

XL

^TOft^TF^frr ’TrgffT llvsil

1% qssw sren il M
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Hjfwr: Rigbhih, by the Rik (Mantras), tf# Etam, to this (physical plane).

Yajurbhih, by Yajus (Mantras). sRScffej? Antariksam, the firmament

(the Soma-loka). smf*; Samabhih, by the Sama verses. ** Yat, that world. ^
Tat, which, Kavayah, the seers, the learned, the Brabma-knowers.

Vedayante, perceive, know, declaie, teach. 1 am
>
that ^(Brahma-loka).

Omkarena, by the word Om. Eva, only. 'mZrfa Ayatanena, (by)

the vehicle. Anveti, goes. flfH Vidvan, the knower, the Brahma-knower.

«rt Yat, which. ^ Tat, that. JffFtT l^ntam, peaceful. Ajaram, undecay-

ing. Amritam, undying. Abhayam, fearless. ^ Param, supreme.

*6T Cha, and. Iti, thus.

7. By the Hilt (one gains) this (physical), by the Yajus, the Soma

loka (the astral), by the Saman that which the wise (only) know (the

Brahma lolta). (But) the Brahma-knower, by the vehicle of the word

AUM alone, reaches also that which is Peace, Undecaying, Free from fear,

and the Supreme.—59.

Note.-Thus the Vedas denote knowledge-the Big Veda would mean all the sciences

dealing with the physical or objective plane; the Yajur-Veda-all the sciences dealing

with the subtler or finer planes, the non-objective planes
;
and the Sama-Veda—the know-

ledge or the science of God, the Theosophy or Brahma-Vidyfi. Ail sciences deal with

rofitras or measures, and the knowledge of all the vibratory measures of AUM leads to

the knowledge of all the forces of nature. The Pranava is the key-note of the universe.



Sixth Prasna.

Mantra i.

IN pi I W#pWW:
gflt-Mi ^igqgtngwi^T n 'jrasi^siwum
1354^ [ii# afrfrfifi] ap fiiwp nffti

i Jtra^rftrfct i *rt|# srr^ nft^qrftr

ms^wfir^r ?reireniWp ^pe i ?r qj# wro
wa i i ^t jsgiTftr g>ral <pr ffcMi ? n

^RT Atha, next. $ Ha, verily, ipr Enam, him (Pippal&da). spRjrSukesa, Suke^a.

Bhiradvajah, Bharadvaja. Paprachha, asked, srysp^ Bhagavan, O
Master! Hiranyanabhah, Hiranya-nabha. Kausalyah, Kausalya

(born in Kosala), King of Kosala. qr^rpy: Rajaputrah, a Raja's son. *nn Mam,
me. Upetya, approaching. ^ Etani, this. sr^ra Pra^nam, question.

Aprichchhata, asked, qf^q^r Soda^akalam, sixteen-digited, sixteen-member ed.

VTRfRi Bharadvaja, O Bharadvaja. Purusam, Purusa, the soul. Vettha^

knowest (thou). The question really is :
u

I have heard it in a general way, of a

sixteen-kala Being, but I do not know Him in detail, can you teach me
any particular details about him ?” Tam, him. The Purusa, with the 1

6

kalas. Mahyam, me. Bravihi, tell (me). Where is that Purusa ?

What are the names of the sixteen kalas and why is He called sodasa-kal&.]

qt? Tam, him. ^ Aham, I. Kumaram, (to the) prince, or the young man.

i|lpf*T Abruvam, said. q Na Aham, not I. fq Imam, this (i 6 kal& Being.)

Veda, know, effq Yadi, if. Aham, I. fqq Imam, this. 9sr%^ Avedi-

sam, knew, had known, Katham, why. % Te, to thee, who art a fit and pro-

per person to be taught. q Na avaksyam, shall I not tell, ffq Iti, thus.

Samhlah, from the root (all his good deeds perish) . % Vai, verily. - qq:

Esah, this (who tells falsehood).* qfqqsqfq Pari^usyati, dries up. Loses all his

sap or essence. All the merit acquired by his good works perishes, q: Yah,

who. 5?pj3r53 Anritam, false, not true. Abhivadati, speaks, tort Tasm&t,

therefore, q snrTFT Na arhami, I cannot, I dare not, not possible for me. 3P$q

Anritam, not truth, falsehood. Vaktum, to speak, q: Sah, he (the prince),

qsqff Ttisnim, silently, being convinced that I was speaking the truth and did

not merely throw him off. yqnr Ratham, chariot. Arfihya, riding, ascend-

ing. qqqrsr Pravavraja, went away (quickly). q Tam, that (question). S3T

Tva, to thee. g^lfq Prichch&mi, 1 ask. f? Kva, where (is), Asau, that,

gqq: Purusafe, person, soul ? What are the sixteen kalas. $fq Iti, thus.
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1. Next Sukedfc Bharadvaja asked him, 0 Master! Once Hiranya-

nabha, a prince of Kosala, approaching me, asked this question “0 Bha-

radvaja ! knowest thou the Purusa who has sixteen parts ? Tell that to me.”

I replied to that prince “I do not know this. Had I known it, why should

not I have told thee ? He dries up from the very root who speaks an

untruth. Therefore, I dare not tell an untruth.” He in silence went

away ascending his chariot. That question ,L ask thee, where is that

(sixteen-membered )
Pu rusa.— 60.

Note.—In a preceding chapter, it was shown that the Lord rules Prana, &c., and all

the jivas in their three states of jagrat (waking), svapna (dreaming), susupta (dreamless

sleep). The present chapter shows that He rules them even when they are mukta or

released. It further shows how Prana, by His devotion and wisdom, has become the

Great Saviour, the Mediator and the Prime Agent. It thus justifies the greatness of Pr&na.

Mantra 2.

U ffare I Htwr U gs'it

r\ "y >
,

fvf\_ ^
3IWR1T: U * \\

3&Tasmai, to him. *p Sah, he (Pippalada). ? Ha, verily, ^psr Uvacha,
•s

said. %% Iha, here, (in this place). ^ Eva, alone (and nowhere else), ?r:#:
Antah^arire, in the interior of the body. In the lotus of the heart. No one

has to go far to seek Him. Somya, O dear ! O Initiate! w* Sah, he (the

Purusa). g^sr: Purusah, Purusa. Yasmin, in whom (in what person).

<prr: Etfih, these (to be told hereafter). Soda^a, sixteen. ^5T* Kalfih,

parts; parts of a jiva’s body. The helpers in the jiva organism. srvranR!

Prabhavanti, exist, from whom they rise, by whom they grow, and in whom
they merge. 51% Iti, thus.

2. To him he said : 0 dear ! In this heart, verily indeed, is that

Purusa, in whom originate and subsist these sixteen parts. —61.

Note.—Yisnu is the Purusa, from whom arise these sixteen parts, of a jiva organism*

they subsist in Him ;
and even in the state of mukti, they depend upon Him. That

Purusa, is always sixteen-membered, in this sense.

OSaumya! that person from whom these sixteen parts of a jiva’s body originate

is here indeed in the body—is indeed in the interior of the body. One need not go out or

far to find Him. And as the jiva with his sixteen parts has his origin from Him, it follows

that he can never lose his identity even in the state of mukti : for He is always with him

even now, much more so in the state of mukti.

O Saumya ! in what person these sixteen parts (of a jiva’s body) arise (from

whom they originate and by whom they are sustained, and in whom they exist and are

never dissolved, namely, even in muktas, these 16 kalas exist though in latency, for how
Can there be the dissolution of this 16 kalas of the jiva which is its very essence) that

Purusa is here indeed in the body—is indeed in the interior of the body. One need not

fifo out or far to search Him in order to find Him.
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Mantra 3.

5iBh«h sr^rfsTT sifaauflNtifa 11 x h

W- Sat, be (the Purusa) in the beginning of the kalpa. fks&nchakre,

looked round, and reflected Met me create kalas.’ Kasm in, in whom (in

what Tattva, or agent or body) case absolute
;
what is that Purusa, on whose

leaving the body, I shall leave the body, on whose remaining in that body, I

shall remain therein, and so on, Aham, I. Utkr&nte, on going out.

35RRT: Utkrantah, gone out. Bhavisyami, I shall be. Kasmin,

in whom. Va, or. sri%r&% Pratisthite, remaining. srnteFWH Pratisthasyami,

1 shall remain. It i, thus.

3. He reflected “ what going out, I shall go out, what remaining I

shall remain ?”—62.

Note.—In the beginning of a new creation, the Lord meditated as to the best agent

who would help Him in creation. He thought “ Who is that Being who can, by his extreme

devotion and love and wisdom, keep me, as if it were, under his control, whom must I make

my instrument in this act of creation ?” He found that Prana was such an agent, who by

his devotion and wisdom, was fitted to be the co-worker with God. He is the Hiranya-garbha

—the Golden Child, the First-born.

Mantra 4.

h r srnor^sf #

?rm ^ u 2 n

Sab, he (the Purusa). jjj%5 Pranam, Prdna (the thread-Prana, the cosmic

Prana), the Jiva-principal, Hiranyagarbha. 3T$[*Fsr Asrijata, produced.

Pranat, from Prana (the first-begotten.) Through the instrumentality of Prdna.

sjpjrj* ^raddham, faith. Bhdrati; the goddess of learning. The principle of self-

identity in jiva. The spouse of Prana
;
the source of all. ^ Kham, akada.

Through the instrumentality of ^raddha, He created &ka^a. ^5: Vdyuh, air,

the elemental air, its devata is Marut. liffw: Jyotih, light, fire. Pavaka is its

devata. =STP?: Apah, waters, <ffMr Prithivi, the earth. Indriyam, organ

(karma and Jiiana indriyas). Manah, the mind. ^T5T Annam, food, ggffljar

Ann at, from food, making food the instrument, he created seed. ^ Vfryam,

seed, vigour. cH*: Tapah, austerity, the means which produce knowledge, &c.,

in the jivas, and so cause happiness. Mantrah, the mantras, the Vedas like

Rik, &c., the means by which perfect wisdom is attained, qfpj Karma, karmas,

sacrifices. Good and bad defds, causes of pleasure and pain. Lckah,

the lokasK the worlds, the organs of sensation. Lokesu, in the lokas or

worlds. Cha, and. Nama names, individuals. esr Cha, and.
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4. He produced Prana, Horn Prana came Faitli, ether, air, light,

waters, earth, sense-organs, mind, and food. From food vigour, austerity,

hymns, actions, worlds, and in the worlds, name.—63.

Note.—Thus Prana is the first-begotten. Through Pr&na, He created Sraddha or

Faith, from Faith the five elements, and the organs of cognition like the eyes, etc., and

action like the hands, etc. Manas is the highest among these organs. The Lord creates

every succeeding emanation or kahi, with the intermediation of the one preceding it.

These kalas are not noil-intelligent material substances, but denote here hierarchy of

intelligences, presiding over these.

MADHYA’S COMMENTARY.

Puskara presides over karma, the presiding deity of name is Usa. Parjanya is the pre-

siding deity of the lokas. Svaha is the devata of the mantras. Vahni presides over Tapas,

and Yaruna over virya or seed. Soma presides over food, Aniruddhaka over the manas
; the

Sun, etc., are the Lords of the Indriyas or senses, presiding over the eyes, etc. Rudra,

Vindra, Sesa, and Kama are devatas of manas, Sraddha or faith is the consort of Prana—

she is the origin and dissolution of all. She controls all the subsequent emanations.

Pr£na is the cause of Sraddha herself. He is thus superlatively excellent. While the Lord

Y&sudeva is the cause of Prana himself— the Supreme, the Changeless. There is no one

like unto Him ;
there is no one Higher than Him. Knowing Him the souls get salvation.

He is higher than the high. (Tattva-viveka).

The order in which these hierarchies arise is given in another mantra (Mu. Up. TL

I. 3.) “ From Him arise Prdnas, Manas, all senses, akasa, air, fire, water, earth, the support

of all.” The ot*der given in the Prasna Up. is not the standard. Manas does not arise

from the senses. (Note does not the activity of the mind arise after the senses have sup-

plied the material*? This is also clearly laid down by Badarayana in the Vedanta sutra

II. 4. 3. From Yisnu arises (1) Pr&na : from Him, (2) Sraddha, from her, (3) Rudra, the Lord
of Manas, and otherwise called Manas, from him, (4) Indra, the devata of the senses, from

him (5) Soma, the devata of food, from Soma arises, (fi) Yaruna, from him, (7) the Higher

Agni, from him arises \8) Yighna, the Devata of akasa, thence arises, (9) Marut, the son of

Yayu, from him arises (10) the Lower Agni called Pavaka, the sou of first Agni, thence, (11)

Parjanya, thence (12) Svaha, the Devata of mantra, from her (13) Budha, the Lord of water,

thence (14) Usa, the goddess of Name, thence ( 15) Sani the Lord of earth, and (16) Puskara,

the deity of karma. Each succeeding is lower in order than the one preceding it. They
maintain this gradation even when they become free from all gunas, in the state of
Mukti. The eternally free Yisnu is higher than Prana even and is the best.

Mantra 5.

?TOT ilIMM ug? siNgt t 13^-

sn^rrsf

ftm rHW W* srf3agf 5rm>-
vrafa 11 * 11

Sab, mere expletive, apjr Yatha, as. pgr Ima&, these. g®r: Nadyafc,
rivers. Syandam&iafc; flowing. ggSTRUIT: SamudrayanaJj, ocean-
going, ocean-souled, tending towards the ocean

; whose nature is to go to the
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sea, Samudram, ocean, sifq* Pr&pya, having obtained, entered, reached.

Astam, end, vanish, rest, setting. Simply become invisible, do not pro-

duce any appreciable change in the ocean, neither increase nor decrease it*

Gachchhanti, go to, become. Though invisible to the ignorant, they

exist in the thought of the wise, by the differentiating attribute of their name

or form. Bhidyete, remain in the abstract idea. cTOT Tasam, their (of the

rivers), gfftKgfo Namarupe, name and form (such as the Ganges, the Yamuna, &c.

or white or blue, &c.) ggl* Samudre, in the ocean. Iti, thus. Evam,

alone. irpesRl Prochyate, are called, Evam, so. rr% Eva, indeed.

Paridrastub, of the all-seer, the witness
;
of the jiva who is the seer, the doer, the

enjoyer, the experiencer. f*rr: ImaJj, these (Prana, &c.) gSodasa, sixteen.

^rTf: Kalab, parts or principles. Instruments or organs of enjoyment and ex-

perience. 5WRWP Purusayanah, going to Purusa “ whose existence depends

on the very idea in the Purusa”— who have no independent existence but in

the thought of the Purusa. g^q* Purusam, Purusa, Vasudeva. srpa* Prapya,

having obtained, Astam, end, vanishment, not known to the ignorant.

Gachchhanti, go to. (As the razor’s edge becomes blunted when struck

on a stone, so these principles smash up). Bhidyete, remain in abs-

traction, in the idea of the wise. ^ Cha, and, Asam, their.

Namarffpe, name and form, g^q* Purusa, “ In the Purusa,” “in the bosom of

the Lord Iti, thus. qq Evarr, alone, Prochyate, are so called

(by the wise), sr: Safe, he. qqr: Esa]*, this (jiva). Akalafe, non-part

;

above all Principles. ‘‘The kala Devas having attained liberation.”

Amritafe, immortal. Becomes one whose insentient principles are lost, and

therefore “deathless for the death of the jiva is caused by the kalas or princi-

ples, u e.
f
the jiva stands stripped of all principles, Bhavati, becomes, is*

rfg Tat, (about) that, gq: Esafe, this. sJlokafe, verse.

5. As the rapid ocean-going rivers, on reaching the ocean, go to

rest, but do not lose their name and form, and are said “ they are in the

ocean”
;
so indeed of the Great Beholder, these sixteen Purusa-going Prin-

ciples, on reaching the Purusa, go to rest, without losing their name and

form, and men say, “ They are in the bosom of the Lord,” -fie is this

above all Principles, the Immortal. About it is this verse.—64.

MADHYA’S COMMENTARY.

The word is * samudre’ in the locative case, and not 4 samudrah ’ in the nominative

case, similarly it is “puruse” and not 44 purusah.” If they are taken in the nominative

case, then the meaning would be that the rivers and the jivas become identical with the

ocean and the Purusa : and thus would contradict the next sentence which says “they

do not lose but retain their name and form.” Though the Ignorant do not perceive the

names and forms of the rivers, when they rest in the ocean, yet the names and forms per-

sist, so the Released souls, the Muktas, resting in Visnu retain their names and forms

intact. The word 44 bhidyate ” comes from the root 44 bind,” which nowhere has the sense

of 4 to lose ;

’ 4 to destroy.’ Even when applied to pots, jars, &c., by 4 bheda ’ is meant

breaking into several parts. That is the primary meaning of 4 bheda ’ 4

Division.’ It is
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only in the secondary sense that we say “ tlie pot is lost,” when it is broken. But in

this verse the secondary sense cannot even be taken. The name and form cannot be scat-

tered in different places, like unto the fragments of a pot. Therefore, the word “bhidyate”

must mean “ remain divided from each other, and from the ocean or Purusa, by their names

and forms.” These two keep each separate. Moreover in the next verse, it is clearly de-

clared that the kalas are not lost in the Person, but remain steadfast in Him. Therefore, the

sense of the whole verse is that in that Purusa, every jiva retains his separate name and

form each ; and so also the kala devatas. The setting mentioned here is like the setting of

the sun, an illusion to the ignorant, who think that the sun has set, because they donot see

him. So also in the Sattatva we read :
- “ Salutation to Him in whom exist Prana and the

other kalas, in Mukti, separate from each other, retaining their name and form.” More-

over in the sentence “ nama-rupad vimukhtah ” generally translated “ free from name and

form,” the word vi-mukta dees not mean “freed,” but “ not freed ” for such is the force of

the particle in, as vi-priya=“ not loved,” vi-yoga=not united, i. e., separation. Similarly

in the sentence “ nama-rffpa vihaya,” the word is not vikaya but avikaya, as we have already

explained before. Moreover the tfruti says “ Verily the name is eternal, the Visvedevas

are eternal.’
’

(Note : Visvedevas denote form). So also there are numerous texts showing

that identity is not lost in Mukti. Thus the Rig Veda X. 90-10 speaks of Devas who
had attained Moksa (perfection) in the past kalpas and came out of the primeval Purusah

in the beginning of this creation £o co-operate with Him. “ The Devas who had worship-

ped Visnu (Yajna) in the past kalpa, with the yajna consisting of knowledge and action, be-

come the First upholders of the cosmos in this kalpa
; they, in that world, where the Per-

fected Devas of the past Kalpa, like Brahma and &ie rest reside, enjoy beatitude and great-

ness be-fitting them.” The plural number in purve sadhyah shows that the Muktas retain

their separate identity. So also in the Chhandogya Up. VIII. 12. 3, we find the Muktas
retaining their consciousness. “ He wanders about there eating, sporting, delighting, &c.”

So also the Taitb. Up. II. 1-1. declares that the knowers of Brahman enjoy all desirable

objects, along with the Omniscient Brahman. So also the Rig Veda X. 71. 11. shows that

even after Mukti, the sages perform certain functions ; Some sages devote themselves to

the maintenance and preservation of the Riehas (Cosmic Physical Laws) : other sages

similarly maintain and- preserve the Yajus (Cosmic Astral Laws)
;
a third class of sages

after Mukti, preserve the sciences of humanity and teach them to the mankind, &c.” All

this shows that the final Release is not a state of the loss of identity, nor one-ness with

Visnu in the sense of identity. He is the best, higher than all the Muktas, the All-full

Nar&yana.

Note:—The sentence sfPTCT' is analysed as HPHPT 1 If there be no
elided % then the phrase would mean “ losing name and form :

” Otherwise it would
mean “ not losing name and form ’’—a diametrically opposed meaning. But to the elision

of M there is this objection, that the word nama-rupe is in dual case and no san-
dhi can take place after a^diiaj case ending in f ,

and 51, because it is pragrihya. (Panini
and I. 1. 11 and VI. 1. 125. This rule of Pragrihya, however, is not

of universal application, mwHesr:).

Mantra 6.

sra fsr wnfi i ^

^w nr qr qftssrer f^ni i n
Ara, spokes, lva, like. rzprrlf Rathanabhau, in the nave of the

wheel. 3R5ir: Kalah, parts. Jtrwj, Yasmin, in whom. srpTIW: Pratisthitah, are
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firmly established. # Tam, him. Vedyam, knowable. g^sj* Purusam, the

Purusa. Veda, know, i&r Yath&, so that, HI Ma, not f: Vah, you.

Mrityuh, death. crf^W: Parivyathah may cause pain, Iti, thus.

6.

Like the spokes in the nave of the wheel, in whom the kalas

are established, know ye Him, the knowable person
;
so that death may

not pain yon.—65.
MANTRA 7. *

tfT^Tan, them. Bh&radvaja and others. ^ Ha, verily. Uv&cha, said.

Etavat, so that, only so far, not beyond this, Eva, indeed, Aham,
I. frT^Etat, this Brahman, nr Param, high, supreme. sgr Brahma, Brahman.

Veda, I know. ^ Na, not. Atah, than this, tprq Param, greater.

Asti, is. f Iti, thus.

7.

To them, lie said : Tims far I know this Supreme Brahman. I

know not any greater than He.—66.

Note Non© knows Brahman fully : even the great sages like Pippahtda, or the Eter-
nals like Ram&, Brahma, &c., know only a portion of Him.

Mantra 8 .

rTR^fa \ TO TO qw^Rr^T: II^U

tf<r srat 11 % 11

^ Te, they. rf« Tam, him. =5r#aRT: Archayantab, praised, worshipped.

Tvam, thou. f| Hi, verily, m N ah, our. fq-^f pita, father. yah, who.
Asmakam, ours, or us. Avidyayah, ignorance, yfc Param,

extreme, Param, the end. Tarayasi, Grossest
;
showest. Iti,

thus. TO Namafi, salutation qTH Paramarisibhya, to the Great Sages

and Seers, to Namab, salutation. Paramarisibhya^ to the great

sages and seers.

8.

They praised him : Thou art our father who carries us over the

infinite ocean of our ignorance. Salutation to the Great Risis, salutations

to the Great Risis.— 67.
MADHYA’S SALUTATION,

Reverence again and again to Hari—-to Thee who art my dearest and most beloved ;

Thou art the totality of the highest joy : and Thy body is the most beautiful of all visions

and giver of all happiness.

& fai* 11^ u

11 ^35 11 ^ ii m
11 suffer il %t li 5tTf?en

srrfcr: snrfon 11
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INTRODUCTION.

The Upanisads when first presented to the scholars of the "West,

through the Latin translations of M. Anquetil Duperron evoked an

amount of enthusiasm perhaps second to none. But the aspect of the

Upanisads that the West learnt, was the Philosophical side of them—the

side whose ablest exponent in India was the great ^afikaracharya.

The religious and devotional aspects of these Revelations were never

brought into prominence before the Western scholars, and many forget

that they have any such side. The great Vaisnava teachers like Rama-

nuja and Ananda Tirtha (Madhva) were exponents of the religious and

devotional sides of these heirlooms of humanity. The masses of India are

saturated with these Upanisad teachings in that aspect only.

There are scarcely however any translations of these Upanisads in

English in this light. Therefore we need not make any apology in present-

ing to the readers of the Sacred Books of the Hindus with a translation

of these books from the religious and devotional points of view, accord-

ing to the school of Madhva Acharya. Our attempt covers a different

field altogether—a field not much known to the public either in the East

or the West.

Madhva was the great teacher of the dualistic Vedanta. He was born

according to Mr. Krishna Swami Iyer, in 1199 A.D., but according

to Mr. Krishna Sastry, 1238 A.D.* His death is shrouded in mys-

tery. He is said to have been touring in his last years (that is towards

the close of the 13th or beginning of the 14th century) in the Sub-

Himalavan regions from which he never returned. During the Middle

Ages, Sanskrit learning took shelter in the Southern India—all the great

Reformers and Founders of the different schools of thought, generally hailed

from the South, ^afikara, Ramanuja, Madhva, Sayana, &c., were all South-

ern Brahmins, Madhvaeharya appears to have received a liberal education.

In those days a knowledge of Persian xvas considered to be a sine qua

non of an enlightened scholar. It is surmised that Madhva knew Persian

and held discussions in that language. The horizon of view of Madhva

was consequently wider than that of purely Sanskrit Scholars.

* Sri Madhva and Madhvaism by C. N. Krishna Swami Aiyer, M. A., u. 15 .
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The Upanisads were employed by Sankara as a weapon to light the

Buddhists. He, therefore, naturally ignored or kept in the background

the doctrines of faith and devotion and prominently laid stress on

those texts which afforded an answer to the rationalistic atheism or

agnosticism of the heterodox sects passing under the name of Buddhism,
Jainism, &o. .

When Brahmanism was again established in India—the time
came to revive these peculiar doctrines—essential features of every devo-

tional religion. Madhva had not therefore far to go for them. The
doctrine of Monotheism is in the Vedas, but later innovations had thrown
it into the background.

All religions, if they are religions and not merely man-made medley
of morality, ethics, philosophy and rhapsody—are from God

;
as all poetry

is from the Higher Self, if it is not a mere versification. All religions

therefore, must have all the elements of truth, more or less well defined.
Some religions, in the course of their development lay more stress on one

.

-

aspect or element of Truth, and put the others in the background, while
other leligions biing forward some other element. Thus arise all their
differences. But as all living creatures—vegetables or animals—have one
protoplasm foi their bodies so with all religions. They have one basic
body of Truth called the Veda in India

The words “Muntjaka Upamsad " literally mean “ the Secret Doctrine
(lipamsad) for the Shaved ones (Mnndaka)." Was the totalshaving of
the head, the mark of a monk among the Atharvanaa and is this which
is referred to in the last verse of this Upanisad by the phrase Siro-vrata
vow of the head ’ ?

It gives me great pleasure to acknowledge here the help I have
received from the translations of Raja Rain Mohan Roy, Prof. Maxmuller,
and Dr. Roer.

The notes are generally from the Sanskrit tikfi of Krisn&ch&rya Sfiri,

son of Tirmalacharya Sari, who has written a lucid commentary Pn the
Mundaka Upanisad, published by the enterprising proprietors of the
Madhva Vilasa Press of Kumbakonam

Prayag, July, 1909 . CHANDRA VASU.



MUNDAKA UPAN1SAD.

FIRST MUNDAKA.

First Khanda.

Peace chant .

^rr i

^'#4'^s
l I ^5T%t Wl: II

Bhadram, Good, Karnebhih, With (our) ears. sgrporj Srinuy&ma,
May we listen to. %rn Dev&h

f
O Gods 1 *f3T Bhadram, Good, PasSyema,

May we see. Aksabhih, With (our) eyes, 2T5?*rp Yajattrah, Holy ones !

r%fb St.hirafh, Firm. 93^: Angaih, With limbs, TustuvSmsah, Extolling

you. ffs|f% Tandbhih, Witlu bodies. f% Vi, Fully. Asema, Attain.

Devahitam, Appointed by the God, Divinely ordained, zpjr Yat, Which.
SITS* Ayuh, Term of life.

(a) 0 Devas of senses ! May we (live long to) listen with
our ears what is pleasant, and to see with our eyes what

' Ones ! may we with firm limbs and
bodies strong, extolling you always, attain the full term of
our God-ordained life. (Rig Veda I. 89—8.)

?r f^PTT : ?T: ^^rr: I

srrfcr: mfcti srnf^r: n

^5fl% Svasti, prosperity
; immortality

; indestructibility
;
welfare. sp Nah,

us» pf: Indrah, Indra or the Powerful, a name of Visnu, Vriddhaira-
v^h, illustrious

; far, praises (srava)
; whose praises are sung far and wide, of

ancient fame
;
praised of yore. Svasti, prosperity, ??: Nah, us. ^ Ptlsa,

Ptisan, the nourisher, a name of Visnu. Vi^vavedah,/ thf, Knower of
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all or the possessor of all wealth (Vedamsi, Dhanani.) Svasti, welfare. sf:

Nah, us. STB$: Tarksyah, the son of Triksa or motion, i. e., Garuda, a name of

Visnu. Arista-nemi, uninjured chariot felly. Nemi or the rim of whose

chariot wheel is perfect and imperishable, whose weapons or nemi are not

injured (arista) by any opponent; safety-wheeled. H* Svastinah, pros-

perity to us. Brihaspatih, the Lord of Mighty Ones, a name of Visnu.

3^T|g Dadh&tu, may vouchsafe.

(b) May Visnu the powerful, the ancient of fame,

vouchsafe us prosperity, may Visnu, the nourisher, the

knower of all hearts, give us what is well for us, may Visnu,

the Lord of swift motion, the felly of whose wheel never

wears out, be propitious to us, may Visnu, the protector of

the great ones, protect us too. (Rig- Veda I, 89—6)

MADHVA’S SALUTATION.

I bow to tlie Supreme Spirit (Pumsottama) whose powers are infinite

who is omnipotent, bliss, undecaymg, eternal, unborn, undying, and

unchanging.
Mantra I.

astr Vvmi sram wji tot giro firm i

rt mrftvrsrfWrmtk srt? n? u

ggjt Brahma, Brahma, the four-faced one, called Virinchi. ^rHPl Deva-

nam, Of (among) the Devas, the Shining Ones, the enlightened, like $e^a, &c.

jpjg: Prathamah, First in time or by qualities. The first begotten of

Visnu, the eldest son. Sam-ba-bhuva. Fully manifested, was created

by Visnu, was born, Vlsvasya, Of full, of the whole Universe.

Karta, the Creator. Bhuvanasya, of the world, of the created. sfrHT

Gopta, Protector, preserver. Sah, he (Brahma). ggtfbstT Brahma-Vidyam,

the science of the Supreme. Sarva- Vidya-pratistham, the basis

or the foundation of all knowledge, Atharvaya, to Atharva. gqggenq

Jyestha-putraya ,
to the eldest son. jjtf Praha, told fully.

1. .BralimS, the Creator and the Protector of the whole

universe was the first-born (of Visnu) among all the Shin-

ing Ones. He taught the science of Brahman, the foundation

of all sciences, to his eldest son, Atharvan.—1.

MADHVA’S COMMENTARY.

In the Vaivasvata Manvantara, Atharvan was the first born of Brahma,

while Mitra, 'Varuna, Praheti, and Heti were born after him.
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In the first Kalpa, $iva was the first born of Brahma. Sanaka

and the rest were the first born in Varaha Kalpa, while Brahma is the

first born of Visnu. (Brahmanda Parana).

Mantra 2,

qf s(^r srsrrsrai rft stsrfcmTH i

SHf TOP-ICra: ll«UI

Atharvane, to Atharvan. Yam, what Pravadela, told.

gfPf Brahma, Brahma, eft Tam that. ^ Para, of old. Uv&cha, told.

9gr{TTC Ahgire, to Angir*. The word ends with r and is declined as %r# *

ssrgjf^srr Brahma-vidy&m, Divine Wisdom, Sah, He. Bharadv&j&ya,

of the family of Bharadvaja. Satyavahaya, Satyavaha. Praha,

told. ^TRfTSf: Bharadvajah, Bharadvaja’s son. Ahgirase, to Angiras.

TO'fCFl P^ravaram, higher (esoteric) and lower (exoteric). The science which

is both ParS. and Apara Vidya.

2. What Brahma had taught to Atharvan, that science of

Brahman, Atharvan taught in ancient times to Angir
;
he

taught it to Satyavaha, son of Bharadvaja, and Bharadvaja

taught it, that which is both exoteric and esoteric, to

Angiras.— 2.

Xofce.-—Par&varilin is a Karmadharaya compound showing that the Para, and the Apa&r

vidyas are really identical, contained in one and the same texts of the Yedas.

Mantra 3.

sfNraft f ! *TcrsTr;?rfs%^T tstss i

fesrra u ^ u

^aunakah, Saunaka. f ha, indeed. % vai, verily. Maha^alah,

of the Great Hall, means he who performs annually great Yajnas

Ahgirasam, Angiras. Vidhivat, adCcrding to the rules. : Upa-

sannah, approached. Paprachchha, asked Kasmin, by what, in

what. 3 Nu, verily, wm* Bhagavah, O Lord 1 Vijnate, being known.

Sarvam, all. f^Idam, this. The Karmas and the Devas. Rfsgr^ VijM-

tam, known. Bhavati, becomes.

3. Sannaka of the Great Sacrifices, having duly approach-

ed Angiras, asked, “ 0 Lord by knowing what can all this be

known.”—3.
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Note.— The question asked is really three-fold. First, By what authoritative teaching

do we know the Karinas and the Devab&s. What are the books or sources from which we
may learn the nature of the Devatas and the method of approaching them. Secondly, even
when the method of performing Karina* is known, what further must be known, in order

that the knowledge of tho fruit may be obtained. Thirdly, even when the knowledge of

the fruit of Karma is obtained, what further must be known that the fruit may be obtained.

Mantra 4,

wtfmr ^riisn

Tasmal, to him, to Saunaka. *js Sah, He, Angiras. f Ha, verily, gladly.

Uvacha, said, % Dve, two. Vidye, teachings. %%n$l Veditavye,

ought to be known, ffsr Iti, thus. This word should be construed with the

last word. ? Ha, verily. Sma, indeed, qj Yad, what, srgrr^r: Brahmavidah,
the knowers of Brahman. Vadanti, say. tfjj Para, the Higher (Esoteric.)

The teaching that refers to the Supreme. When a mantra is understood as

applying to the highest. Cha, and. tpr Eva, even, only. All sciences are
of two kinds and not more. Apara, the lower (the exoteric). <sf Cha, and.

4. To him replied Angiras, ‘ Two Sciences ought to he
known, for thus say the knowers of Brahman, the higher and
even the lower science.—4.

Note.- The words conveying these teachings are not different. When higher and the
principal meaning is read into them, ix> is called esoteric, when the scriptures are read in

their ordinary meaning they are exoteric. The force of the word “Eya”, in the above
indicates that the things are not really two but one. When a person reads with the
highest vehicle, which reveals to him the inner purport of the sacred book, the teaching
becomes esoteric, but when he reads them with his lower intellect it is exoteric.

This verse answers the first question raised in the last mantra as well as the second.
All Karrnas are to be learnt from the Apar& Yidya. When so learnt, this knowledge becomes
perfected when it is supplemented by the knowledge of the Supreme Self, the subject
of the Parti Ylclya. This answers the second question. Therefore the verse says : Two
Vidyas ought to be known, &c.

Mantra 5.

:

tMWl *H'

3l Ojgfe

?J3 Tatra, Among these two SPTO Apara, The lower (are) Rig.
vedah, The Rig-Veda Yajurvedah, The Yajur-Veda. gpit?: Sama-
vedah, The Sama-Veda. Atharvavedah, The Atharva-Veda. firw
jjiksa, The Orthography, and phonetics. gR?qr: Kalpah, The Rituals,

Vyakaranam, The Grammar. f%^?r Niruktam, Etymology, and lexicography?
Chhandah, Prosody. Jyotisam, Astronomy. Iti, Thus. ^



51 MUNVARA, 1 KEAWA, 5.

Atha, now. Para, The higher, zrt Yayfi, by which, srgsg Aksaram, The

Imperishable; the Word, i Brahman). Ad’nigamyate, is apprehended.

5. Among these, the lower sciences are the Rig-Veda, the

Yajur-Veda, the Sama-Veda, the Atharva Veda, the phone-

tics, the liturgy, the Grammar, the lexicon, the prosody and

astronomy. The higher is that by which the Imperishable

is known.

—

5 .

MADHYA’S COMMENTARY.

The Vidvas like the Rig-Veda, &c., are considered Apara, when they do

not designate Visnu, but are employed in a ritualistic sense. But these

very sciences become the Para Vidya, when they express the Lord Visnu.

Thus we find in Parama Samhita.

The true Bhagavatas chanted the praises of Visnu through the hymns
of the Rig-Veda (when acting as Hotri priests), they praised the Lord

through the songs of the Sanaa Veda (when officiating as Udgafcri priests),

they offered oblations into the fire with the mantras of the Yajur-Veda,

in honour of VLnu alone, and they recited His praises through the

Atharva-Veda, and the Itihfisa and Puranas.

They who do not consider any one to be equal to Visnu, nor superior to

Him
;
who know Him to be the Best of All are verily the best of the.

devotees and Bhagavatas.

In the Vedas, in the Ramayana, in the Puranas and the Mahabharata,

throughout these scriptures—in their beginning, middle and end, Visnu

alone has been sung everywhere. Those who know that the Brahman

alone has been taught in the beginning, middle and the end of these

books, get the grace of the Sabda-Brahman, that abides five-fold in the

four Vedas and the Itihfisa, the fifth Veda.

That True, whom the workers of the True praise in the true Vakas

and Anuvakas (two topics of the Yajur Veda), in the true Nisacls and the

Upanisads (two topics of the Atharva Veda), in the Satyas (theRik?)

and in the Samans is the Lord Visnu- alone. ...
.

That goal which all the Vedas declare, for whose sake they Jay down
austerities, desiring whom Great Ones perform Brahmacharya, that path

I will declare to thee with brevity. (Kath Up., I. 2, 15, Gita, VIIL 11).

And that which is to be known in all the Vedas am I alone and I

indeed the Veda-knower and the author of the Vedanta. (Gita, XV. 15).

(This also shows that Visrrn alone is the Primary object of worship taught
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in all the Vedas and no other deity for such is the force of the word

‘ eva ) So also the original $ruti

“The fourteen sources of the great Vidyas should be known.”

Note.—The four Yedas, the Itihasas, the Puranas, the six Vedangas, the Smritis and the

Mimauisa constitute the fourteen sources of the Yidyas.

In ancient times the Pancha-Ratras and the Vedas were all one
;
and

in that Krita age they were known by the single appellation of the

Root-Veda (because it taught or revealed the great Root, Lord Visnu).

Then they were not known by the names of the Rig, Saman, &c. Nor in

those days, the names like India, &c., were applied to any being other

than Visnu. For in those times, Hari alone was designated by the

names of Brahma, Rudra, Indra, &c. He alone was worshipped as the

Supreme God.® The Devas like Brahma, &c., called also Mann, were

worshipped with love, in that age, because they were the revealers

of the Truth about God, because they were the fathers and the

guardians of humanity and because they were agents of the Lord.

(They were not worshipped as the Supreme God). Because men were

the worshippers of one God alone, therefore in the Krita age they

obtained Hari alone. Thus there is nothing else in the Vedas but

the highest Truth. There is really no such thing in it as a higher or a

lowey Vidya, because all the Vedas beginning with the Rig Veda

and ending with Anuvyakhya have come out of the Lord : therefore let

all worship Hari alone. For Brahma and Devas, Manus and men worship

Him with the entire undivided single Veda and know Him alone. Thus
it was in the Krita age. In the Treta age, when intelligence declines

and men become incapable of such worship, then even they should adore

Hari with the Pancha-r&tras and the divided Vedas, Rig, Yajur, Sama,

&c. Hari should then be worshipped through the divided Vedas and

the Pancha-ratras, by men of the Treta Yuga. In the Dvapara age

men should worship Visnu through Pancha-r&tras alone (if they are

incapable of worshipping Him through the Vedas). Similarly in the

Kali age men should worship the Lord Hari by reciting His name only

(if they are incapable of worshipping Him through the Vedic and the

Pancharatra mantras).

The Veda was one in the Krita age. It became three-fold in the

Tret& age. In the Dv&para age it became five-fold, while in the Kali age

the Veda is almost going to disappear everywhere.

The highest Dharma of the Krita age should be observed in the Kali age

also. The other Dharmas taught for Treta, and subsequent ages were meant
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for those only who were totally incapable of observing the highest Dharma,

(so in those ages also the highest was observed by those who were capable

of it).

Because all men were worshippers of one God in the Krita age,

therefore all the Vedas were understood then as directing the worship of

one Lord. But in the Treta, men began to love other objects than the

Supreme, and so the Vedas came to be divided into three parts (and so

understood by the people of that age, according to their three-fold

nature of Sattva, Rajas and Tamas and they employed the Vedic mantras

for the attainment of those objects).

Therefore, the one Visnu, the Eternal, should be understood through

all the Vedas, adored in all sacrifices and ceremonies, always to he medi-

tated upon and reverenced. (Narayana Samhita).

The words of the Vedas degenerate in their meaning with* the age and

with such decline lose their power of denoting Visnu, thus have we heard

(Mahabharata).

So also in the Var&ha Purana :

—

“ I am to be seen through the Vedas, the Pancharfitras, through

Bhakti (Love), and through sacrifice and through nothing else can T be

seen even in millions of years.”

Even in this Upanisad, there is taught first the Apara Vidya the

Karma in the verses “ Mantresu Karmani &c., (T. 2, ].). Then is taught

the highest Vidya, the knowledge of the Imperishable, commencing with

the verse “ Yena Aksarain Purusa Veda” (Mu. Up., I 2— 13). Then it

is further shown that persons who have studied the four Vedas, or whose

Samskaras have been performed according to the four Vedas, are alone

Adhikaris of , this) Vidya—(for they alone by their previous training and

education, can profit by this teaching). For at the end, the Upanisad

says :

—

44
this must be taught to him alone who has performed the vow of

the head.” Now ^iro-Vrata or the vow of the head, is merely illustrative

of other ceremonies peculiar to the other Vedas also. As says the Vy&sa

Smjiti :
—

“ He who performs the vow of his own Veda, and who has gone

through all the Vedas, is entitled to study the occult Vidyas, but never

those who have not performed the vow of their Vedas.”

Mantra 6.

#TT: || * ||
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^ Yat, which. ^ Tat, that, Adre^yam, invisible, other than

the visible, cannot be apprehended by the senses. Agrfihyam, cannot

be seized (by the mind of the ignorant, or cannot entirely be comprehended

by the mind). Agotram, without clan, without genus, Avarnam,

without caste, without species. Achaksuh-srotram, without eyes

and ears. Tat, that. ^|fSj4T<s Apanipadam, without hands and feet.

f?RS[Nityara, eternal ffgVibhum, All-powerful or all-pervading, Sarva-

gatam, Omnipresent, entering in all. Su-stiksmam, extremely subtle,

infinitesimal, ^ Tat, that. Avyayam, unchanging. ^ Yat, who.

Bhuta-yonim, worob of elements, cause of beings or of creatures.

TOTORf Pari-pasyauti, see around or clearly see. sjfaj: Dhirah, the wise, the

tranquil ones.

6. The tranquil in heart see the Imperishable, as the

source of all beings, and know Him to be invisible, unseizable,

without genus, without species, without eyes or ears, without

hands or feet, all-powerful, eternal, all-pervading and ex-

tremely subtle, as the unchanging source of all beings.— 6.

Mantra 7.

wrnfoTftr: ^ *jsrr
i

tot iVaq ttvs u

mr Yatha, as. (Jrna-Nabhih, wool-navel, the spider. Srijate,

emits, throws out. Grihnate, takes up, destroys, Pritbivyam, in

the earth, Osadhayah, herbs, plants. gx>T#?r Sam-bhavanti, grow, come
out. Satah, from the living. 3^^ Purusat, man. KesSa-Iomani,

the hair of the head and of the body. ?rar Tatha, so. Aksarat, from the

Imperishable. Sam-bhavati, comes out. ^ Iha, this, Vi^vam,
the universe.

7. As the spider stretches forth and gathers together its

thread, as herbs grow out of tbe earth, as from a living man
come out the hair, so from the Imperishable comes out this

universe.—7.

Note,—The illustration of tbe spider and its thread shows that the material universe
is a reality by itself, not a Parinama or modification of Brahman, and always remains out-
side of Brahman ; as the thread remains outside the spider, when he stretcheth it out, it is

creation ;
when he gathers it together and wraps it round himself, it is Pralaya or destruc-

tion. This shows that the material world is neither a modification (parinaua) of Brahman,
nor an illusion (vivarta) superimposed upon Brahman. The second illustration shows that
Jivas also come out of Brahman ,* as seeds remain latent under ground in the winter but
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burst forth into herbs and plants in the summer, so the jivas remain latent in pralaya with

their different karmas as their seeds, and come out at the time of creation, as trees of differ-

ent kinds, but with their root always in Brahman. The third illustration shows that as

out of a conscious man come out unconsciously and without any exertion on his part, hairs,

nails, Scc, so the jivas and the lokas come out of Brahman without any effort on His part.

Mantra 8 .

wm i

iTOfit m* n s n

Tapasfi, by tapas or penance, by meditation or thought. Chiyate,

swells, becomes joined with. Brahma, The Brahman. rRf: Taiah, from that

(union). Annam, food, the Matter or Prakriti. Abhi-jfiyate, is

horn again (in the beginning of a Kalpa,) Annfit, from the Prakriti.

EfPSf: Prfinah, the Co mic Life-breath. *PT: Man ah, the Cosmic mind, the thought

world. Satyam, the true, the vijnfina or Buddhi or the Cosmic Reason.

The five elements like akfisSa, &c. ^r^f: Lokah, the (seven) worlds. Karm-
asu, in the works or in the Jivas, Cha, and. Amritam, the undying,

the Nectar, the immortal.

8. The Brahman united with Tapas (the root of Matter

and Thought), and thence arose the Matter, from the Matter

arose the Breath, the Manas, and the True, as well as the

worlds (and karmas) and in the Karmas the immortality

itself.—8.

Note*—The brooding or Tapas denotes reflection on the shape and character of the

previous world which Brahman is about to reproduce. He creates the new world on the

pattern of the old. (Ramanuja.)

This also shows that by the mere thought of Brahman (not by any modification of it

or by any vivarta in it) comes out Matter and Karmas or jivas. The matter or annam
gives rise to the seven lokas and triple powers, viz., Kriya-sakti (Prana) Jnaua-sakti

(manas) and Ichchha-sakti (Satyam). This on the side of form; while among the karmas
(jivas) the Immortal Brahman himself takes up His residence. This verse further shows
that the Piakriti and the jivas are co-eternal with Brahman, together with the Logos or

Brahma.

Mantra 9.

5TRSR mt 1

phit ^ ii s. tt

smqgqgfr sr«m: u | 11

n: Yah, who. Sarvajnah, all-knowing, Sarvavit, all-understand-
ing, or all-attaining (vindate.) ^ Yasya, whose, jMna-mayam, con-
sisting of wisdom, Pure wisdom. 37: Tapah, the meditation, the penance.
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Tasmat, from Him. ijfff Etad, this, grgj Brahma, BrahmS, the Chatur-

mukha or the Four-faced. N&ma-rQpam, the name-form, the Spirit-

matter, the JTva. Annam, the Pi akriti. Jayate, is born.

9. From Him who is All-knowing and All-nnderstand-

ing, whose tapas is the Primeval Wisdom comes out of this

triad :—Brahma, the Nama-rupa or the Jivas, and the Annam
or the Prakjiti.—9.

MADHVA’S COMMENTARY.

The words “ etat Brahma ” mean this Chaturmukha Brahma.

Note :—The first Chapter opens with the statement that Brahmfi was the first of the

shining ones that came out of Visnu at the beginning of a creative period, and that

He is the First Teacher of the secret doctrine, the Theosophy, the Brahma-Viclya. It

then goes on to mention how this Brahma-Vidya or Theosophy, is preserved for man-

kind by a Lodge that is coeval with creation and whose present Head is known by the

name of Aiigirasa. Au initiate called Saunaka is the questioner in this Upanisad : and

he puts the enigmatical question what is that one science, one substance by knowing

which everything else is known. Does there exist any science from whose principles

the principles of ail other sciences can be deduced. The answer to that is : “Yes.

There exists such a science. It is the science of the Syllable—Aksara-Vidya
; as distin-

guished from the science of the words.” AH sciences like the Physical (Rik) Theological

(Yajus), Spiritual (Satnan)—Occult (Atharvan) are summed up in the science of the

Syllable, the science of the Imperishable Aksara-Vidya. But this science is not contained

in any particular book. All religious scriptures of every people—scriptures that

have come from the Great Lodge—contain it : but one must read these scriptures between

the lines
;
or rather between the Syllables (Aksara). This reading between the syllables

known as Kabbalistic science in the West? is almost lost now in India. Every aksara or

letter had a numerical value as well as denoted a particular substance or quality.

The sacred scriptures must be read with this key in order to understand their secret

meaning. When the Scriptures are read in their exoteric sense, with the surface meaning,

they are called Apara. When read with this key of the Imperishable, they are

turned into Para Viciya. All sacred scriptures have thus a two-fold meaning ; and
hence the impossibility of translating them, and prohibition against translating them.

The Science of the Imperishable lias some broad outlines, and it is these that the

Mundaka gives in its six chapters. The three Great Imperishables are God (Brahma), Soul

(Karma), and Matter (Annam), the last two subordinate to the first.
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Second Khanda.

Mantra i.

^rrftr wswm

wfgQT mmik i forar qq

5ft% it % II

ar^ Tat, that. Etat, this, Satyam, the true. gs^l Mantresu, in the

Mantras, in the inspired hymns (in the four higher planes whence the mantras

are intuited), Karmani, the works, the energies, Kavayah, the

poets, the seers, the sages, gipr Yani, which, 'srrrag Apasyan, saw, discover-

ed, were inspired with, gjfg Tani, them. atcfrar*!. Tretaydm, in the three lower

planes, anggr Bahudha, diversely, in many ways, gggrfg Santatani, branched

out, stretched out, were performed. cTTRT
'1 ani, them. =gpegvr Acharatha, prac-

tise ye. fgqfpi.Niyatam, regularly, diligently. Satyakamah, ye lovers

of the truth, qg: Esah, this, sp Vah, for you. qsgr Pantha, the path, gpprei

Sukritasya, of good works, gfgf Loke, to the world.

1. This is the True. The karmas which the sages

revealed in the mantras, (were and do still exist in harmony

as if one, in the higher beings, i,e., men of Krita age). They

became in the three lower ages diversified in many ways

(and crystallised into exoteric creeds). Practise, ye lovers of

the True ! as a rule, the karmas of the Kavis (the seers) (and

not the diversities introduced into them by intellect unillu-

mined by inspiration). This is your path to the world of

the Good.—10,

MADHYA’S COMMENTARY.

The word “Satyam ” means “the Lord.”

“ This is the Time, i. e., God.”

Tat etat satyam means

Satya-kamah means “ devoted to the True ”— desiring to piease the

Lord. Perform work desiring to please Him, for then even such work

would become Para Yidya. Works not performed with this motive

become but frail rafts
”—

“ adridha yajna rupah.”
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Mantra 2.

*t?t ®f%: sfiTt i

^mvmir^fnriT|7fr: srfrtWP^IT frTOL IKtl

s^Yada, when. U5rra% Lelayate, plays, flickers. f| Hi, verily. 3rf%3[

Archis, the flame, the current. sffMif Sam-iddhe, well lighted, well attuned.

Havya-vfthane, in the vehicle of oblation. I ad a, then. 3TT32WT*tV

Ajya-bhagau, the two portions of the clarified butter. ‘SFSW Antarepa, in the

interspace, between. The space set apart for the two Ajyas or the offerings.

%ng<fi : Ahutih, oblations. srraf'n^Rt Pradi-padayet, should perform.

^raddhaya, with faith. ganHutam, offered.

2 . When the current plays in the fully kindled vehi-

cle of invocation, let a man make his invocations between

the space set apart for the two oblations of butter, an invoca-

tion of Faith.—11.

Note.—When the Kundalini—the archis, the flame in the ark— is fully active and moves

freely up and down the vehicle of invocation, i e., through the spinal cord, between the

two nadis called Ida and Pingala, which are on the right and left of the Susumna, and

called here the two portions of the clarified butter, then is the proper time to invoke with

faith.

Exoteideally, in every Fire sacrifice two oblations are first made, on the right and

left of the fire on the altar, when the fire is fully kindled. One on the right is offered with

the words 44 agnaye sv&ha ” that on the left with. “ somaya svdha.,T This offering to the

two Eternals, Agni and Soma, must be made before any Deva can be invoked.

The offerings must be made when the fire is fully kindled, never when it is imperfect-

ly kindled, or smoking, &e. The seven stages through which the fire passes before it

is fully lighted and fit to receive ahixtis, are described in the fourth verse.

When the Sruti says 44 perform karmas ” it means perform acts which are religious,

which are duties and not acts in general. The karmas thus include all acts taught in the

Srutis
;
and cover the control of thought (Sanaa), control of conduct (Dama), tolerance,

meditation, &c. The Karmas do not mean merely ritualistic karmas. The karmas thus

are of many kinds : 1, The offering to the Devas. 2. The study of sacred literature.

3. The offering to the ancestors. 4. The feeding of the stranger, &c. The Deva-Yajna

or offering to the Devas is the type of all Karmas. It is performed by offering oblations to

fire and its other name is Homa. The verse gives the inner meaning of this Homa and the

method of its performance. The fire oblations are commenced by the offering of clarified

butter (ajya-bhaga) unto fire. Then take place offerings of rice, cake, barley, sugar, scents,

charu, &c. The ceremony is closed by another offering of clarified butters. Thus clarified

butter (ghee) begins and ends all offerings—therefore the text says “ between the two
Ajyabhagas all other offerings should be made.” This is then the method of all Homas
Ajya-bh&gas --other substances like Charu &c., called ahutis and the second ajva~b&hgas.

A brahmacharx offers mere fuel to the fire. A house-holder should offer barley, rice, milk,

curd, <£e. All must offer according to the stage or asrama in which they are.
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Mantra 3.

|mrnmtmm u^n

Yasya, whose. Of what Adhikari, the sacred fire (Saptam&n) which

remains without oblations (ahutam), destroys completely the seven worlds*

STffiffpWL Agni-hotram, the fire-sacrifice, Adar^am, (is) without the

Darga or the New-moon sacrifice. A-paurnamasam, without the

Full-moon sacrifice. A-ch&turmasyam without the four months'

sacrifice. An-agrayanam, without the harvest or six-monthly sacri-

fice. Atithi-varjitam, guest-devoid, unattended by guests. gsrgSRC

Ahutam, not offered, not having Homas. A-vaigva-devam, without

the Vaigvadeva ceremony. It is typical of the five Great Sacrifices, ssrffTW

Avidhind, not according to the rules, (as laid down in the Grihya Sutras.)

§33 Hutam, offered. A-saptaman, up to seven. Or saptaman means a

Septenary lit. that which has seven. It is a name of fire, because fire has

seven flames. The word w a, should be joined with hinasti. mn Tasya, his.

Lokan, worlds, Hinasti, destroys. Becomes an obstacle.

3. The seven worlds are lost of that man whose Agni-

hotra is not accompanied by the new-moon and the full-

moon, the four-monthly and the six-monthly offerings, or in

which guests are not honoured, or who offers no sacrifice

or who performs no Vaisva-deva ceremony, or who offers

according to wrong rule. Or of such a person the Septenary

(Fire) destroys completely the seven worlds, i. e., the Septe-

nary does not allow that person to enter those worlds.—12.

Note.—The person who in spite of being an adhik&ri does not offer oblations to the

fire, loses the advantage of getting the help of the Fire Devas in his passage to the

Higher worlds.

Thus the Agnihotra is ordained for all men in the three Adramas ; with appropriate

meditations, &e. But this Agnihotra itself has sevei»al culminating periods or days,

when ordinary daily offerings assume a little more gorgeous aspect. All the fortnightly,

the monthly, the quarterly, the six-monthly or harvest offerings must be performed.

Lest the daily Homa should degenerate into individualistic prayer service, and the

congregational aspect of it be forgotten, the daily individualistic Homa must be supple-

mented by congregational service. The simplest of these is the fortnightly service

called Bar*a and Paurnamasa—the New-moon and the Full-moon offerings. These are

done in assemblies and not in the solitude of one’s family hearth. On these days one

should throw open the door of his house to his neighbours, and invite them to participate

with him in the worship of the Lord. The man who does not do so, who rests satisfied

with his daily prayers, does not reap the full reward of the Agnihotra. Therefore the

verse says “ He whose Agnihotra is not accompanied by Bars a, <fce., is as if he had not
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any sacrifice.” The Lord Agni. (called Saptaman—the Septenary)-' destroys

>f such a !nan—that is obstructs the passage of that soul to higher worlds,

hese congregational and seasonal services should be duly performed, but

attention should be paid to the proper discharge of the daily Agnihotra

>nly this but other Yajilas also should be performed, such as, feeding the

e Yai-sva deva offering, the #Sraddha or offering to the Pifcris, offering to

and the poor and all animate creation. In fact, the well-known Five Great

ould be performed by all who desire for their physical, moral and spiritual

Mantra 4.

•# ^ ^ *rr ^

r ^ %ff %*TOFfRT ffrT

Kali, the Black, the absence of all colours, Kardli, the Terrific,

our. *qf Cha, and. q%3fqr Manojavd, The swift as thought. «qp Cha,

Jqr Su-lohita, Very red. sp* Yd cha, and what. Su-dhfhnra

:ep colour of smoke, (purple), Sphuliiigini, sparkling,

va-rhpl, having all forms, or colours, i. e.
y
pure white, another read-

a-rucht De^i, the shining one. Lelayamdnah flicker-

p: Sapta-jihv&h, the seven tongues.

;

The black, red, green, yellow, purple or blue, violet

shining white, are the seven tongues of the fire as

Id on the altar.—13.

pie Agnihotra is to be performed only in well-lit fire not in a fire which is

The seven tongues or flames of fire are known by their respective names

Mantra 5.

,sn% wimRi srarara
i

far: snar ^rrcr qfaMsmrer: n*n
Itesu, when these, Bhrajamanesu, are shining, if: Yah, who.
|i, performs, Offers oblations. Yath&h-kfilam, at the right

lie time. *sr Cha, and
; 9jr§rqq: abutayah, the oblations, or offerings.

Hi Adaddyan, verily offering or giving. qi^Tam, him. Nayanti,

i Etah, these (oblations), Suryasya, of the sun. Ragma-

iqqr Yatra, where. qqp?rr*I. Devanam, of the devas. tffrp Fatih, Lord,

one. gsrfSfaTCP Adhivasah, dwells, reigns supreme.

He who works when those (seven) are shining,

p oblations in them in clue time, (can go out of his

p) these flames as Solar rays, carry him there where

Itpreme the one Lord of the Devas.—14.
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Note.—The man who makes his offerings in these flames properly and in proper

season, is carried after death by these. The last line of this verse really contains two
sentences (1) tarn nayanti etah yatra devanam, &e. (2) tarn nayanti sflryasya rasina-

yah yatra &c, In the first “ suryasya rasmaya” is omitted; in the second “Bt4h ”

is omitted. The verse is to be so interpreted, in order to show the two-fold objects

goal and the means of reaching if. The first tam nayanti etah yatra, <fec.
H Him carry

these where dsvells for kaipas the one Lord of the Devas ’’—shows the fruit or goal

reached by karmas. The second “ tam nayanti suryasya rasmavah, &c.” shows the means
or vehicles of reaching that goal.

The Bhagavatas who are karmins are of two kinds; Apratife&lanibanas : who
worship without any symbol : who do not take the help of any symbol: (2) Pratika-

alambanah, those who take such help of symbol. The first class consists of Devas and

others who see the Lord as All-pervading. All Devatas, one hundred among the Jtishis,

one hundred among the Gnndharvas belong to this class of Adhikiirins. The Pratikalam-

banas are of two kinds 1. Dehalambana and 2. Pratimalambana. Those who see the

Lord in their body, they are Delialambanas. The Bishis, &c., called Madhyama AdhiMris
belong to this class. “ They see the Atman In the Atman (body).” While the Pratima-

lamban&s are those who see God in an image--™ who can not imagine Him without some

form. Men belong to this class.

These hornas—these sacrifices, gifts, penances, &e. carry him, the worshipper,

if he is an Apratikalambana to the abode of the Lord, namely to Vaikuntha Loka, where

the Lord of the Devas, i e., Yisnu dwells for ages. Tf he is a Dehalambana Adhikdri,

then these Hemas carry him to Satyaloka, where dwells the Lord of the Devas, namely,

Brahma, the Four-faced, If he is a Pratim&lambana Adhikari then these Homas carry

him to Mahar, Jana or Tapas Loka. They {the Pratim&lamhanas) dwell in these lokas

for long icons. When the fire kindled by Sankarsana’s Breath—the great Pralaya fir©

burns up the three lower planes, Bhur, Bhuvar, and Svar: the Mahar Loka becomes

uninhabitable, and so they go leaving Mahar, Jana and Tapas Lokas to Batya Loka. The
Karmas become fruitful of the highest results through Jiiana alone.

The question then arises, how can the Yajamana go to Yisnu Loka when he is clothed

in a body, for even after death, their remains a body in which the soul is clothed and

Visnn Loka is a place where no Prakritic matter can enter ? This is answered by the

second sentence—the Sftrya rays carry the soul. The word “Sfirya” means He who Is

attained by the Sfiris or Wise—that is the Supreme God Yisnu. The rays or powers of

Yisnu carry the soul to Yisnu Loka. These Yisnu rays carry the soul to that place where
dwells the one Lord of the Devas. They carry the soul to the Heart where the Lord

dwells. The first stage of death is that these Sftrya rays --these Divine rays (the web of

Life)—carry the Jiva into the heart—and there they begin to glow into a steady flame.

There in the heart, the Lord Yisnu carries His devotee outside the heart : as is said :

« Then Yisnu with his • light illumines the heart and the passage at its top, and through

that goes out taking the Jiva with Him,”

Mantra 6.

Hgjltfa rfflTf33: I

Pm-mI qW. sljUoiw tlSlI

qfl ,jft Ehi ehi, come, come. Iti, thus. ^ Tam, him. ^Tffras Ahuta-

yah, the oblations, the offerings, Su-varchasah, very powerful, the

resplendent, the brilliant. Sflryasya, of the sun. tfsrrpn Ra&nibhih, by

3
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or on the rays. YajarnSnam, the sacrificer. Vahanti, carry,

fjpjsr Priyam. welcome, pleasant, Vicham, speech, word. Abhi-

vadamyah, speaking respectfully, uttering, honoring. 55-%^: Archayantyah,

Praising, saluting. Esah, this, ft Vah, your, j: Pn lyah, holy, merit-

ted. gpp Su-kritah, well performed, 'good works, self-created, (svakri.ah).

3gj5ffg;: Brahma-lokah, the Brahma world.

6. The resplendent devas thus invoked say to him :

—

“ Come, come.” They carry the sacrificer on the rays of

the sun, while they utter pleasant speech, glorifying him

with the words
‘

“ This is your holy Brahma-world, self-

created hy your thought.”—15.

MADHYA’S COMMENTARY.

The word “Sukrita” means the good deeds performed for the sake

of the Lord. A work so done is Sukrita or “ well done,” it alone is a

virtuous, or sukrita work.

The word “ Brahma-loka ” in. the text means the loka of the Supreme

Brahman.

(The acts done to please the Lord are the means to attain Brahma-

loka). For says the Vyasa Sinriti

“ a work performed without desire (of acquiring heaven, &c.) and

with knowledge (that I am not the true agent, but the Lord is the real

agent) carries the performer to the Eternal Brahman. Such a karma is

the true renunciation. This renunciation constantly practised leads to the

‘ Ancient Eternal.’
”

So also the £>ruti :
—

“ For him who worships the Atma, the great refuge alone, there is no

exhaustion of Karmas.”

So also in the Gita the Lord says

“ Having in ancient times emanated mankind together with sacrifice

the Lord of emanation said &c., &c.” (Gita III. 10, 16.) So also in another

passage (Gita IX, 25) He says: —
“ My worshippers come unto Me.” “ I am. indeed the enjoyer, &c.”

(Gita IX, 24.) and though in the Gita III, 17, He says :

—“But the man who

rejoiceth in the Self, with the Self is satisfied and is content in the Self

for him verily there is nothing to do ”
;
yet He says also “ as the ignorant

act from attachment to action, 0! Bharata, so should the wise act without

attachment, desiring the welfare of the world.” (Ibid III, 25). “ Who carp

at My teaching and act not thereon, senseless, deluded in all knowledge,

know thou these mindless ones as fated to be destroyed.” (Ibid, III, 32).
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(<Objection.)—If work is to be performed always
,
then there remains

no necessity of Sannyasa a^rarna, for that is a stage in which all actions are

to be renounced ?

No there is no such conflict. For the Gita itself shows that there

are two-fold teachings in it, one addressed to the anchorites (Sankhya

yogins) and the other to the Householders (Karma yogins) :

—

“ In this world there is a two-fold path as I before said, 0 [ sinless

one : that of yoga by knowledge, of the Sankhyas
;
and that of yoga by

action of the yogins.”

(Therefore though the anchorites need not perform the agnihotra, &c.,

like the householders, they must perform actions appropriate to their

anbama, such as control of thought, conduct, &e.)

In the Treta then Pujas were performed in diverse ways: but in

the Krita all Pujas were performed in one and the same way. On this

there is the following authority :
—

“In the Krita age, people worshipped Hari alone, the abode of all

Devas, by sacrifice like agni-stoma, &c. They considered Hari as the

Cause working through all the Devas, and the Devas as his servants.

Thus did worship the man Vasu.” (In the Krita age even when offerings

were made under the name of Indra &c., they were made with this formula

“Svaha to Hari the Antaryamin or inner Ruler of Indra/
7 “ Svalia to Hari

the Ruler within of Agni,” &c).

“But in the Treta age, the host of Devatas began to be worshipped by

the ignorant, on their own account, and not as servants and agents of Hari,

as says the Upanisad :

—
“ tretayam bahudha santatani.” (Padma Parana).

The names like Indra, &c., were names of Hari in the Krita age :

—“Him

whom they call Indra, whom they call Varuna (the All-pervading) whom
they call Mitra (the Friend), whom they call Satya (the True), He who is

the highest Deva among all the Devas, who is the father of Vayu, to Him
I offer this Soma through these names fof Indra, &c.)

“In the Krita age all the people thus worshipped only Visnu, the

Father of Vayu, along with the other Devas (mentioned above as so many
qualities of Visnu). In the Treta some only worshipped Visnu in this

way. Others began to worship Indra, Ac., as separate from Visnu, as inde-

pendent Devas : but at the end uttered the formula “ I offer all this to

Visnu.” While others even omitted to do that also.” (Brahmanda
' Parana.)

‘

No fee.—Having thus described the going out of the Jiv& from the heart, this verse
describes how after leaving the heart the Jiva next leaves the body, and enters the path of

Archis, &c., in order to reach the Yisnu Loka. The verse ehi ehi &c., like the last verse,
has also two sentences mixed up in one. The one sentence is : tam &htitayah suvarchasah
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suryasya rasmibhih Yajamanam vahanti. This describes the method of getting out of the

body. Its meaning is :
‘‘ The oblations -or works done to please the Lord, carry the

Yajam&na by the solar rays.” These “ solar rays” are solar forces residing in the nadis or

astral currents of the body : as is said “ verily a thousand rays of the sun are spread into

these nadis : of these the white is the Susuinna called also the Brahma-yana the Path of

Brahman. As the solar rays are in the Susumna, they iliumine t he path, and by that light

the soul goes out.
M

This shows that the path here is in the nadis and the rays of the sun
are also in the nadis. These rays take out the Yajamana from the body, and carry him
dwelling in the buddhic web of life to the Turiya state. Because the Jiva was performing

Bh&gavata works, therefore he goes put of the heart by the path of Susanina lighted by
the rays of the sun. As has been said : Yisnii in the form of Turiya dwells in the

Dvadasanfca. That is the form which the muktas reach.”

Even among the nadis there is a distinction. The Susumna has live sub-divisions :

the middle portion is the Susumna proper called the Brahma-nadi and on four sides of it

are the other four mi dis called Yajrika, Arya, Praka-uni and Yaidyuta. The apratikalam-

b&nas. go by the central uadi, the Susumna proper, the Brahma Kadi and pass out of the

centre of the head : as Is said :
“ Those who reach the highest Yis nu Loka, Yaikuntha, pass

out of the. middle of the skull.” The Deh&lambanas pass out of the body by any one of

the remaining four Nadis of the Susumna, except of course the Bramamidi. They reach

Satyaloka, the^Loka of Brahma. The Pratimadam banas go out by the Nadi called Pingala.

This is the path called Devayana -.while the Susuinna Path is called the Equatorial Path.

Thus going out of the body—whether through Brahmanadi, or through Yajrika, &c., or

through Pingala, the Jiva reaches the Turiya. Thence he goes on the path of Archis, &c . This

is done under the second int jrpretation which is to be given to this verse. The ahutaya
must now mean the Devas presiding over the Archiradi Path. They are the Day, the Bright
Fortnight, the Northern six months of the year, the Lightening, Yanina, Prajapati, Surya,
Soma, Yaisvanara, Indra, Bhruva, Devi and Diva. These fourteen successively carry the
Jiva, till the First Begotten -the Highest Yayu is reached. Then Yayu, the great media-
tor, carries the soul to the Lord, the Highest Spirit. These Devas address the soul saying
“This is your Loka obtained by you through your performing the will of the Lord.”

The Brahma loka of this verse is to be interpreted differently according to the adlii-

kari addressed. If the Apratikalambana is addressed, then the Brahma Loka is the Loka
of the Supreme Brahman, Yaikuntha. If the Dehalambami is addressed then the Satya-

loka is meant ;
and if the Pratiinalambana is addressed then Mahar, &c., loka is meant.

The God is reached only through the Son, the Supreme Yayu : the other Devas on the

path like the Day, &c., are secondaries only.

Mantra 7,

sm it?t nisiww *«=!< i

^ qfid iwii
Plavdh, Floats, boats. f| Hi, because, but, in truth. Ete, these.

gRjT. Adridhah, not strong, frail. psj(i Yajna-rupah, semblances or mere
forms of yajfias, (in which there is mere ritualism). %rsrestr g=rK% AstAdasa-uktam,

taught in the eighteen. See verse I. 5 for these eighteen Vidya sthanani.

% grsr A-varam, lower, exoteric. % Yesu, in which. Karma, work or

sacrifices. Etat, this. ^reyas, the highest good. % gtyp Ye mudhah,
fools who. Abhi-nandanti, rejoice, praise. Jara-mrityum,
decay, old age. % f^Te punar, they again. eva api, even also.

Yanti, go, undergo.
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7.

But these symbolic- rites, which consist in the per-

formance of the lower mysteries, as that taught by the

eighteen, are verily like rotten boats, dangerous to the sailor.

The fools who think this to lie the highest and rejoice there-

in suffer again and again birth, old age and death.— 1 6.

Mantra S.

A-vidyayarn an tare, Id the midst of ignorance, in darkness.

Varttamanah, remaining, dwelling. Svayam, own (conceit).

Dhlrah, wise. Panditam-manyamanah, thinking themselves to

be learned. Jahghanyamanah, Oppressed by misery, staggering to

and fro. Pari-yanti, go round and round, jgsr: Mtidh&h, the fools, the

deluded, ^ Andhena eva, even by the blind, Niyaman&h, led

guided. WXT Yatha, as. ^^ff: Andhah, the blind.

8.

Fools remaining in ignorance, wise in their own es-

timation, thinking themselves to be learned, oppressed by

misery, go round and round, even as blind men led by the

blind.—17.
M ANTRA 9.

wf^TPrr srfw m wmx i

Avidyayam, in ignorance, in darkness, Bahudha, long, di-

versely, Vartanian ah, remaining, dwelling, Vayam, we.

Kritarthah, gained our end, happy, fiff Iti, thus. Abhi-manyanti,

consider, imagine. STOT* B&lah, children, -fools. ^ Yat, because.

Karminah, the ritualists, performers of lower karmas. ^ Na, not. Pra-

vedayanti, know from before, foresee, provide. ^FUrf, R&g&t, because of attach-

ment to external rewards, Ten a, therefore, Aturah, miserable,

unhappy, Ksina-lokah, world-exhausted, fruit of work finished,

chvavante, fall.
.

9.

Because the fools have dwelt long in darkness, they

consider
£> we are happy.” Because these ritualists have no

foresight, on account of their attachment to rewards, there-

fore when there takes place the exhaustion of their merit,

they fall miserably back into re-birth.—18.
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Mantra io.

W«WRr^ 5HJST: i

5TR>6i# ^ *ph5jqwu srNt^iw ^rDufca » ?® u

istipUrtam, ^rauta and smarta rites, oblations and pious works.

if^PTHT! Manyaman&h, Fancying, thinking, considering, Varistam, the

highest, the best. ^ Na any at. not anything else. ssfcR-r ^reyas, good,

supreme good, Vedayante, know* Pra-mudhah, great fools, great-

ly deluded. Nakasya, of heaven. <j§ Pristhe, on the height, in a parti-

cular part of heaven. % Te, they. Sukrite, good deeds, anu-

bhdtva, having enjoyed, fffsr Imam, this, lokam, world. Hinataram,

lower. *^cha, or. Avi^anti, enter.

10. Considering sacrifices and gifts to be the best, these

deluded ones know no higher ideal. Therefore, having

enjoyed their reward in the wide stretched realms of the

heaven called ISTaka, they come back to this world or to

some lower one.—19.

MADEFA’S COMMENTARY.

Those who believe in Visnu as somewhat higher than all other Devas

take their re-hirth on this earth. Those who believe Visnu to be equal to

other Devas or inferior to them, enter into Darkness—the plane lower

than the earth, as says an authority :
—

“ The worshipper who considers

Visnu to be higher than all other Devas in lordliness only, as a king is

higher than all men (in lordliness on! y, and may not be so in wisdom,

&c.) reach the world of men. But those who consider him as equal or

inferior to other Devas, go to the world of Tamas.” So also in the Gita

"(IX. 20-24):- '

“ The knowers of the three, the Soma-drinkers, the purified from sin,

worshipping Me with sacrifice, pray of Me the way to heaven
;
they, ascend-

ing to the holy world of the Ruler of the Shining Ones, eat in heaven the

divine feasts of the Shining Ones.—(20\

“ They, having enjoyed the spacious heaven-world, their holiness with-

ered, come back to this world of death. Following the virtues enjoyed

by the three, desiring desires, they obtain the transitory. —(21).

“ To those men who worship Me alone thinking of no other, to those

ever harmonious, I bring full security.—(22).

Even the devotees of other Shining Ones, who worship full of faith,

they also worship Me, 0 son of Kunti, though contrary to the ancient

rule
”—(23).
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“ I am indeed the enjoyer of all sae-ifices and also the Lord, hut they

know Me not in Essence, and hence they fall.— (24).

The trai-vidyas or the knowere of the three vedas are those who sacri-

fice without knowledge.
Mantra n.

SFFcIT ^RrrT: l

^ fteiT: SPTlfor WTfrrt ST % % U

?fT‘ 55Rif Tapah ^raddhe, Penance and faith, meditation and contemplation.

Ye hi, who verily. ^T^f% Upa-vasanti, dwell practising. Or abhi-upa-

vasanti according to Madhva. Aranye, in the forest, in any holy place.

STRTP Sknt£h, tranquil, with mind controlled. Vidv&msah, wise, pos-

sessing knowledge. Biiaiksachary&m, duties of a mendicant, the duties

of a hermit or third stage. ^cP Charantah, practising, living on aims.

Sflrya-dv&rena, through the sun, t. e., having reached the sun through his

help. ft^T: Viraj&h, free from passion, sr^TFcF Pra-v^nti, depart, go. qw Yatra,

where. Amritab, immortal, Purusah, person, inw Avyaya

&tm&, of unchanging nature or essence.

11. But those who practise meditation and contempla-

tion, in a retired place, tranquil, wise and living on alms,

reach through the help of the sun, being free from raj as,

that Immortal Person whose essence is unchanging.—20.

Mantra 12 .

dl=hl^t^U l'^ITgr# PffoWRIlsU'WJfcd: S*R I

pariksya, having examined, ot^T 5^ lokan, the worlds (other than the

Brahma-loka), ^f^TcTH karma-chitin, gained by works (performed for reward),

Br&hmanah, the seeker of Brahman, who is fit to know Brahman,

Nir-vedam, vairOgyani, freedom from all desires
;
not desiring the fruits of kamya

karmas, STpEffri; OyOt, acquire, attain, ^ na-asti, there is not, a-kritah,

the un-created, the Moksa or release, kritena, by means of the created, by

means of karmas, ^ f^TPTT^ tad vijhOnartham, for the sake of understanding

that or tad” therefore, vijnOna-artham, in^order to know or gain knowledge,

3: sah, he. 35^ ,Gururn, the teacher, qf even, only, abhigachchhet,

approach, tflftr* samit-pOnih, fuel in his hand, with folded hands, (as a mark

of humility), irotriyam, learned, who knows the Vedas, who hears the

voice, argrftte*r Brahma-nistham, devoted to Brahman, who dwells in Brahman*

12. Let a seeker of Brabman, after he has examined

(and thoroughly mastered the forces of) the worlds, that are
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readied by the occult) works, acquire freedom from desire

for them. For the uncreate world of Brahman, cannot be

gained through the created worlds. Therefore to know this,

let him approach with folded hands, the Guru, who is inspir-

ed and dwells constantly in the eternal.—21.

Mantra 13,

srrrre ^ rft^rt scsifoqrrat u %\ 11

tfcT smnf&3% ^^5 II R II

^ Tasmai, to him (the pupil) i.e
,
to ^aunaka. sa vidvan, he the wise

(teacher), i. e.
t
Angiras, qPTOffTSl upa-sannaya, who has approached according

to due rite, who has approached respectfully, the humble, who had reached his

(Ahgiras) presence ready for initiation, samyak perfectly, samyak-pra^anta

who is disgusted with all phenomenal objects, who is virakta, pra-

4&nta-chitt&ya, whose mind is at rest, whose thoughts are got troubled by any

desires, OTrRWR sstam&nvitaya, who has .obtained perfect peace, who has got the

quality of &ama, who is devoted to the Lord, vena, through which, by what

esoteric instruction, W&Q aksaram purusam, the Imperishable Person,

Veda, he knows, ^15 satyam, the true who is not subject to another, sr sqpsr pra-

uv&cha, told fully, Tam, that, tatvatah, in its essence. The hidden meaning

of the Vedas, Brahma-vidyam, the science of Brahman, the Theosophy,

The esoteric sense of the Vedas. How to convert the apard-vidy& into par&vidyd.

13. Then Angiras taught the truth to Saunaka
;
to

him who had penetrated to his presence, whose mental body

(chhitta) was in perfect calm, and who had thought-control

(sama). To him the wise Angiras fully explained, in all its

essence, that Divine Wisdom, by which one knows the True,

the Imperishable Person.

—

22 .

Note ,—What, are the authorities from which we can learn the rules about the per-

formance of Kaunas, the rewards of such performance, &c. ? “ The eighteen sources of

Vidy&s,” is the answer, namely, the four Vedas—Kik, Yajus Saman and Atharvan, the six

Ved&hgas, Phonetics, Liturgy, Grammar, Lexicon, Prosody and Astronomy, Logic, Exegetics,

the Law books, the Purdnas, Medicine, M usic, Archery and Political Economy. When one has

learnt all that these can teach, what else must he learn which will harmonise all these,

which will make all this knowledge fruitful V The knowledge of the Imperishable, the

Aksara the Parti Tidya, the science of sciences is the. keystone of all Yulyas. When acts

are clone with the motive of pleasing the Lord, then the Karinas which were lower before,

become higher
;
but when not performed with this motive they are “ frail boats.

1
’ Therefore

the injunction Satya Karaah karmani aeharatha— “ perform all acts desiring to please

Him who is called the True.” When we act thus we go to Heaven.



1 MUNDAKA, II 'KBAWA, 13. 2»

In the Krita age all acts were performed with this single motive—Satya k&mah

—

;

the desire of pleasing the True, the Lord. In the next age, the Treta, the motive became

j
diverse : the true Bhagavatas still retained the highest motive —desire to please the Lord.

The second class the Ritualistic worshippers called Traividyas, had the motive to attain

Heaven
; but even they at the end of all their acts uttered the formula “ We offer the

fruit of all our works to the Bhagavat.” The third class, the haters of the Lord, omitted

j
even the utterance of this formula : and performed all acts with the simple motive of self

\
gratification. But those who desire in all their acts to please the Lord alone—who are

Satya Kamas—sedulously perform in every age (whether it be Treta, JDvapara or Kali)

the dharmas of the Krita age—with the object of pleasing the Lord alone. Therefore the
’ Sroti says “ O Satya Kamas (in the plural) perform ceaselessly good works with the

highest motive
;

for work thus done is the only way to the abode of the Lord—this is the

only way for you to obtain the knowledge of God. But if you perform acts like the
J Traividyas or like the haters of the Lord, then your place is either in this world or to some

lower plane.” Thus threefold is the reward of Karma, according to the motive. With

j

; the highest motive—the Satya Kama, the desire to please the Lord—the Karmin goes to

the abode of the Lord, i.c., gets fitted to obtain the knowledge of God. When performed

like the Traividyas with the desire of Heaven, the Karmin goes to Heaven after death,

but is born again on this earth when the fruit of Karma is exhausted. The third class

—

the haters of the Lord, also go to the subtler plane after death, but their re-birth is in

some lower plane.

When all yajfias whether offerings to Agni or Vayu or Soma, &e.—are, performed in

this spirit, as offerings to Yisnu, they become the highest Karmas and lead to unending

I lokas. But when Yajfias are performed as worship of inferior deities, they lead to finite

I lokas, from which there is a return and re-birth. Then these Yajhas instead of being a

strong ship which could carry the sailor beyond the troubled sea of Sanxsara, become
atlridha plava—frail rafts which bring disaster on those that try to cross the sea through

their aid. All lower Yajhas aim at the three worlds excluding the three higher planes of

the mental world even. The seven sub-planes of the physical Bhuli Loka, the seven

sub-planes of the astral (Bhuva loka), and the four sub-planes of the mental (called Rfipa

—

Svarga) form the 18 sub-planes of lower Yajhas. It is this 18 which is decried in this

j

second chapter. The three higher sub-planes of the mental are not reached by such

yajhas ; hence tlieir transitory and phenomenal nature. These lower yajhas are performed

with the eighteen only, namely with the Suksma Sarira (consisting of the wellknown

\
17 elements) and ahamkara. The higher manas or Yijnana does not enter into their

j.
performance. Hence they are deprecated. But when yajhas are performed with Yijnana,

)
they lead to Immortal worlds. Moreover these lower Yajhas are performed under a

v partial and superficial understanding. The 18 Scriptures or sources of knowledge are

! enumerated in the following verse:—“The four Vedas, the six Vedangas, the Puranas,

Nyaya, Mimamsa, the Dharma Sastras, the Ayur Veda, the Dhaur Veda, the Gandharva

Veda and Political Economy are the eighteen classes of Science.” Therefore it is said

the Yajfias taught by the eighteen are inferior and lead to transitory results. See also

Chhandogya Up. VII Prapathaka where these 18 Sciences are enumerated. The ennmera-

j

tion in this Upanisad is incomplete. The soul is carried to those worlds by the rays

|

of the sun. The soul is not immaterial though atomic. The Jiva is no doubt an anisa or

part of God, a spark of divine fire, but a spark encased in matter. The covering of the

j
soul in its most pristine state even has an atom of the matter of all the planes, mental

I astral and physical. These are the permanent atoms that constitute the body of .the

| soul— the undying Lingadeha : which drops only when Mukti is obtained. This atomic

I body is carried to its appropriate heaven by the solar rays. The heaven may be on

4
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a physical globe like the earth or on a globe of non-physical matter but the solar rays

(physical or super-physical) are the vehicles through which the souls pass from globe to

globe, sphere to sphere, one plane to another. The good that men do in this life become

thought-forms, living entities in the interior subtler planes. If a man thinks high thoughts,

performs noble actions, sacrifices his own interests to the interests of the community ;

his thoughts, words and deeds create a host of elemental forms, called thought-forms. These

welcome the soul when it leaves the body and proceed towards the heaven plane. The devas

of those planes also join in welcoming him
; such souls are carried beyond the Triloki

(Bhuh, Bhuvah and Svar—Physical, Astral and Mental) to one of the three higher planes.

But the souls of the ordinary good people, who perform mere Yajnas without love

of God, go the round of birth and death in the Triloki. Karmas may be performed with
various motives; but these latter may be broadly divided into three classes Divine,

Human and Demoniac. The divine motive is that when a man does all acts as acts of

sacrifice, for the sake of the Lord and to carry out His Will, without asking for any reward.

Such Karmas lead the soul beyond Triloki. Human Karmas are performed with the motive

of reward-enjoyment of heaven or worldly prosperity. Such Karmas carry the soul to

one of the heavens of the Astral or Mental planes. Demoniac motive makes a man do a Karma
with the pure and simple object of injuring another. It leads’"the soul to lower worlds.
u Frail are these rafts of sacrifice”— is a sentence applied to the second class of Karmas.

Such Karmas do not lead to mukti, but to a transmigratory existence. The karmas taught

in the eighteen topics mentioned above~are, therefore, transitory in their results when not

illumined and directed by the right motive. The second Chapter thus teaches the Great

Laws of Karma and Re-Incarnation and the planes in which they find their scope. The

Triloki (Physical, Astral and Lower mental) is the field of karma—the Kuruksetra where

takes place the eighteen days’ fight of the eighteen Aksauhini) of army corps. The

number eighteen thus appears to be the type and symbol of the Karmic planes.

The planes of Jnana are above these.

The second Chapter deals with the third Imperishable, namely Matter, Karma or the

eternal chain of Causation, Yajnas or the employment of the forces of nature to bring

about certain results—all deal with Matter and her forces. These forces on the plane

of Unity— called the Krita Plane or the plane of Buddhi of the Theosophical literature

—are not diverse. It is one force there. As the current comes down into the three lower

planes—called the Treta, Dvapara and Kali—the Third, Second and First plane—it branches

off into various kinds. But even on the lowest plane (physical) we can see the unity of

forces—the trasformation of energy is a great proof of this. This is the meaning of the

phrase “ the karmas which the sages saw in the Krita became diverse in the Treta, etc.”

The Yeda was one before, like one caste—subsequent ages have divided the Veda
into four, as subsequent evolution divided the one Brahmin caste into the variety of

castes and races of the world. The first key, therefore, to the interpretation of the Vedas
(and as a matter of fact of all sacred scriptures) is this idea of unitary force. All the so-

called Gods of the Vedas—Indra, Agni, Vayu, Marut, etc.—are but different mimes of one
God Visnu. Ekara sad Viprah bahudha vadanti. Agni means Visnu. Vayu means Visnu,

Indra means Visnu and so on. This was in the Krita age. With the progress of time, the

words degenerated. Agni which meant Visnu before now came to mean thcDevaofa
high order, presiding over a hierarchy called “ The Hierarchy of Fire” and so with Vayu
and other Vedic terms. This was in the Treta age. In the Dvapara, a further degenera-

tion took place in the meaning of this word—it came to mean the elementals of Fire. While
in this Kali age, &gni means fire—the physical fire. The history of the meaning of this

term from the Vedic upto the present time shows, through what stages this word has

passed, and how corruption gradually has set in.
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The First Law, therefore, by which we can find out the Esoteric meaning of the

scriptures is to take all these words to meap Visnu, the Supreme God. The Corrollary that

follows from it is that all Yajnas or religious and occult ceremonies must be addressed

to Visnu. He alone should be worshipped and no inferior deity.

Those men, whose nature is that of Krita age men, should worship Visnu alone as

God. Yaga means offering of anything with recitation of mantras in honor of any Devata.

So when a Yfiga is performed in honor of Visnu and Vedic mantras are recited therein,

those mantras must necessarily apply to Visnu, in order to be appropriately used in a

Visnu Yfiga. Since all Vedic Mantras can be employed in Visnu Yaga, consequently

all Vedic Mantras must denote Visnu, otherwise they cannot be so employed. For

example, we cannot employ an Agni Mantra in offering Yaga to Vayu or Indra, as indi-

vidual Devatas of those names ;
but Krita Yuga people employed all mantras whether

addressed to Agni, Vayu, Indra &c., in offering Yaga to Visnu. Their conduct, therefore,

showed that by Agni, Vayu, &c., they understood Visnu and these words had this connota-

tion in that age. The words, however, have a tendency to change their meaning, some time

for the better, some time for the worse. In course of time these words came to mean

different persons.

If Visnu alone was worshipped as God, then it follows that either Brahma and

others should never be worshipped at all, or should never be worshipped as God. This

objection, Madhva answers by saying they should also be worshipped in the sense of

“ honored, as we honor our elders and benefactors, as a mark of love and gratitude
; but

they should never be worshipped as God." In Krita age also, Brahma and others were

worshipped, i. c., honored, as Gurus—Great Ones, Teachers. The above passage does not

prohibit their worship, or paying respect to them, but it teaches that they should never

be worshipped as God. It should further be remembered that some fallen Devatas bear

also the names of Brahma, &e : they must not be worshipped, even in this secondary

sense : as says a text : “one should never worship the fallen (apa bhrasta) and the non-

devas, though they may bear the name of Brahma, &e., the word deva is applied to them

in the sense of dina or poor.” The Devas like Brahma, &c., bear the name of Manu also,

because they possess intelligence (manas).
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m t^rfart^r

^ Tat, that* Etad, this, Satyam, truth. sjsit, Yatha, as. ^%n>t

Sudlptat, from a blazing, from a well-lit. ^R^Trf; Pavakat, fire, purifier.

Visphuliiigah, sparks. Sahasrafeh, thousand-fold. sprof%

Prabhavanti, come out, proceed, SarQpah, of the same form, similar to

each other. Every spark is exactly similar to the spark that preceded it in

emanation and that will follow it. All jivas are similar in essence. All objects

created in one Kalpa are similar to the objects created in the preceding Kalpa.

33T Tathfi, so, thus, Aksarfit, from the Imperishable. Vividhah,

various, (like Devas, danavas, man, animal, &c.) Somya, O friend, child,

one who is entitled to drink the mystic nectar called the Soma or the Moon

—

fluid of Immortality, an initiate. Bhavah, beings, jivas, souls, objects.

Prajayante, are born or produced. cT3 Tatra, in that. ^ Cha, and.

Eva, even. Api, also. gfscT Yanti, return, go, at the time of Pralaya.

1. This is the (Second) Truth (about the Jivas.) As

from a well-lit fire, sparks, similar to fire, come out a thous-

and-fold, thus are various Jivas produced, 0 initiate, from

the Imperishable, and even go back to Him (at the time of

Pralaya.)

—

23 .

Note.—Thiskhantla teaches the Truth about the Jivas or souls, as the preceding

Chapter taught the truth about the Yajnas or occultism in its two-fold aspects, the lower

and the higher. The last.chapter thus dealt with matter (Prakriti) and its various forces

and the planes and how to control them. As the Prakriti is true, so also the Jivas are

true. All Jivas have the same nature (sarupaj as..Brahman
;
like sparks and the fire. God

made the man after His own image (Sarupa).

Mantra 2.

3?<C: H stT5rr*TORt ?RT: I

WJTOt SRHT: TO II H II

Divyah, Luminous, heavenly, very wonderful. Divine body. The

body consisting of pure knowledge and bliss, ft Hi, verily, because.

Amflrtah, without physical body, without form, has no limited body, made up

SECOND MUNDAKA.
First Khanda.

Mantra i.

I ^MIHNi: STJIRF^

ii % n
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of earth, water, fire, &c. Purusah, the person, the Lord, g*: Sah, He. arr$T

B&hyah, without Abhyantarah, within. f| Hi, verily, because. 3T3T:

Ajah, without birth, iinborn, not produced. Apranah, without prana.

f| Hi, verily, because. 3PFTT: Amanah, without manas. g^ubhrah, Pure. He
who delights (ra) in auspicious senses (subha), whose senses consist of know-

ledge and bliss. Hi, verily, Aksarat, than the Imperishable (Prakri-

ti.) tf^fj Paratah, than the Imperishable High (Jivataman). Madhva explains

the Para to be the ^ri Tattva, which is higher than the Prakriti, but lower

than the Purusa or l^vara. qpc: Parah, higher.

2. The Divine Person is verily without (Prakritic)

body
;
He. is both within and without. He is unborn and

without (Prakritic) Prana and Manas. He is pure and high-

er than the Imperishable Prakriti and Higher than the Higli

(iSri Tattva).—24.

MADHVA’S COMMENTARY.

The Aksara or the Imperishable is of three sorts as shown in the

following verse :
—

“ The lower Imperishable is that which is called

Jada Prakriti—the matter-stuff. The Higher imperishable is £>ri
;
and

' *
i

* m

the Highest Imperishable is the Lord Vasudeva, the Highest Bliss.”

Note.—This shows that the Divya Purusa or the Isvara has no Prakritic body, and

consequently no such Prana or Manas ;
because they come out of Him. He is higher than

the other two Imperishables :—the Prakriti and the Purasas (Jivas) or the Prakriti and

the Sri Tattva.

Because the Person, the Lord has a Divine body consisting of knowle

He is without a physical body
;
because he has senses made up of knowle

He has no ordinary Prana and Manas. Because He is outside and inside

therefore He is unlimited, though having a body. But as He has no physi

activities are not followed by fatigue, weariness, anxiety or worry. But

He creates all external objects, by being inside He produces the pleasur

beings. The objection so often raised how can a Being without body, ere

is answered by saying that the Lord has a divine body. The objection tJh

a body He must be limited, is answered that He is both in and out. His

limitations. The third objection that if He has a body, he must be boi

answered by saying because He is unborn, so He is above all such vicissiti

He has not a Prakritic body. On the contrary He controls the Prakriti ai

Laksmi and this is shown by saying He is higher than the High Imperishable,

ables are three, (1) Aparam, the Lower Imperishable, the Jada Prakriti, (2)

High Imperishable, the Sri Tattva, (3) Paratah Parana, the Higher than the H
able, the Lord Himself.

Mantra 3.

smt mi
m efro^f^rqj snMt

dge and bliss

dge and bliss

of all objects

cal body, His

being outside

e, &c., of all

sate anything,

iat if Be has

body has no

ra, die, &e., is

udes. In fact

id its Devata

The Imperish-

Paramam, the

igh Imperish-

f | 11
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qrT^rr^ Etasmat, from this, the Highest Imperishable. SfTSRT J&yate, is

born. Pranah, the prana. *V%i Manah, the manas. Sarva, all.

lnddvfini, senses. Cha, and. 13% Kham, ether, space, fika^a.

Vayuh, air. Jyotih, light. srfTt Apah, the water. Prithivi, the

earth. Vi^vasya, of all. WfTO# Dharini, the support.

3. From this is born Prsma, Manas and all the senses,

ether, air, light, water and the earth, the support of all.—25

Note.—This shows how the seventeen come out of the Brahman ; namely, the five ele-

ments, the ten Xndriyas and the Prana and the Manas. These seventeen include all the

form side of creation : and they come out of the body of isvara : His various members

(augas) give birth to these. This is the anga-Creation, in which no help is taken from the

Sri-tattva. The next verse explains it further showing from what parts of Isvara these

come out.

Mantra 4.

w: I smut TOT W$

U 8 II

Agnih, fire. The Lord Visnu as the guide (ni) of the immoveable

worlds (aga). I he presiding devata of fire also, M firdhfi, head. s^#
Chaksusi, the two eyes Chandra, the moon. The delight-giver. The
presiding devatfi of the moon also, Stiryau, The sun. The goal of the

wise (sfiris, wise). The presiding deity of the sun also. f^s[P. Digah, the quar-

ters, the space (the kham of the last verse). The pointers, the Load-stars.

The four presiding deities of the four quarters. %nt grotre, the two ears.

Vfik, the speech, f^TT. Vivritfih, revealed, disclosed. Accompanied by

(their six angas. Itihfisas and Puranas). =qr Cha, and. Vedah, the Vedas.

The knowledge. The deity presiding over the Veda. 313: Vfiyuh, the air,

energy, blowing. The chidfinanda vfiyu. Prfinah. The chief vital air,

Hridayam, the heart, Vi&vam, the all, i e., the manas.
] Or Rudra, the

"Lord of tapas. =5^ Asya, his. Of the Lord called here the Imperishable.

Padbhyfim, from the foot. Prithivi, the earth. The Bhu Loka
; and

its presiding devatfi. Hi, verily, qq*: Esah, he. The Lord. Sarva, all.

sgf Bhfita, beings. Antarfitma, inner self. The antaryamin.

4. The fire came out of His head, the sun and the

moon from His eyes, the space from His ears, the revealed

Vedas from His speech, the prana from His energy
;
from

His heart the All or Rudra, from His feet, the earth. He
verily is the Inner Self of all beings.—26.
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MADHYA’S COMMENTARY.

The various members of the body of Vlsnu are always known by the

terms dyu, &c., because they possess’powers like sporting, &c. These

terms are applied secondarily to other objects in as much as they are

produced from him.

Note.—Thus dyu comes from the root div “to sport,” “to shine
1

’ and when the Upani-

sad says “ The dyu is His head ” it means that the head of the Lord has the power of

illumination, &c. Secondarily, the word dyu means “heaven” only in a secondary sense.

Similarly the word “Agni ” means the guide of the world (literally “aga”— the immoveable
world ; and “ni” to guide). Similarly, “Chandra.” means primarily “the delight giver”

;
and

“Sfirya ” the “ goal of the Suris or wise.”

This shows how the various axigas of the Divya Purusa are correlated with the

cosmos. The word Visva in the above literally means the All, the Universe and refers to

the Manas. The manas arises from the heart of the Divya Purusa ; as the prana comes not

of the Vayu or breath or energy of the Divinity -The word of the Divya Purusa

generates Agni or the essence of fire, the seventh principle or Jiva. The eye generates

the sun and the moon —the mind and the emotions and so on. These represent the various

parts of isvara that go to form the vehicles of a man.

The verse fourth shows the ahga Sristi —how from the various members of the body of

the Lord, the different Devas came out. The various members of the body of the Lord are

known by these names of Agni, Chandra, Surya, Disa, &e.

Mantra 5.

WTF S ^ HOT WfWT:
SRT: gw-

u x ii

WRf; Tasmat, from Him. sgfSr; Aguih, tire. HTWTi Samidhah, fuel.

From Him the fire and the fuel are produced the energy and the matter that

keeps up the energy in earth, vm Yasya, whose. Madhva reads ^
and Ayas. The word aya means destiny producing auspicious results. Its

another name is vidhi. Suryah, the sun. HTHTh; Soma!, from the moon
From that sun and moon is produced rain. qifssp Parjanyah, the rain.

Osadhayah, annual herbs. The Agni, the Surya, the Soma and the

Par
j
anya are the four devas of sacrifice, the herbs like barley, &c., are sacrifici-

al oblation and good destiny is the fifth ingredient of a complete sacrifice.

Prithivyfim, in the earth.

5. From Him are produced the sacrificial fire, and
the sacrificial fuel and the good destiny of the sacrifice!-—

from Him the sun and the moon and the rain
;
and from Him

the herbs, with which they sacrifice, grow on the earth.—27.
The first half of the fifth verse shows how the sacrifice and all its Devas and offerings

were also created by Visnu.
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Mantra 5.— (continued.)

tp^Pumffn, The Male. The Lord Vffsudeva, called Puman because He
fills (purnatva) all. Retah, seed. Sinchati, emits. • Yosita-

yffm, in the female, Rama srirp: Bahvlh, many. s^rr: Prajah, creatures.

Beings like Brahma, &c, 3^7^ Purusfff, from the Person. From the full :

Him who has all the six lordly attributes, Samprasutah, are begotten.

5. The Lord Vasudeva emits seed upon Rama : and

thus many creatures are begotten from that Person.-—27.

MADHVA’S COMMENTARY

The Lord Vasudeva is called Puman because fills all. He places

the seed in His spouse Rama : and thence are produced all beings (like

Brahma called Virincha, &c.)

Note.—This verse describes the creation of the Jivas. The last verse described the

Anga-Sristii— how the various planes kosas came out of the different members of the

Primeval Person. This describes the production of the Jivas by the joint co-operation of

Vasudeva and Rama. The Jivas which were withdrawn at the time of the Pralaya into the

body of the Lord, are now thrown out in the wornb of Rama, the Highest Tattva, called

also the Sri Tattva. Thus are produced many grades of Jivas from that Purusa. Compare

the Gita where Sri Krishna says “ I am the seed-giver” (XIV, 4.)

This shows the Suksma creation. The bodies of Devas like Virincha, &c., are of

Sattva matter. The verses 2 and 3 described the creation of the Tattvas, the verse 4

described the Ahga Sristi, and this verse describes the Suksma Sristi or subtle emanation

of the Lord. The next verse describes the creation of more gross objects.

Mantra 6.

mt ^ !

wmi ^ m m \\i\\

Tasmat, from that Purusa. 5^: Richah, the Rig-verses. HFf Sama

the Saman verses Yajumsi, the Yajus. Dlksa, the Atharva Veda or

the Veda of initiation, Yajfiah, sacrifices, (or prayers and ritual magic),

offering of oblations in honour of the Deva. ^ Cha, and. Sarve, all.

mV Kratavah, offerings of animals, [the magic of Will (Kratu) the spiritual,

magic]. The Soma Yajfias are called Kratu. Those rites in which Soma is

not used are called Yajfias. Big ceremonies like Agnistoma, &c
,
are called

Kratus. Daksinah, the fee bestowed on priests. (Right-hand quali-

fying “ Kratavah and Yajfiah ” the right-hand magic, the white magic). ^ Cha,

and. sppsft: Samvatsarah, the year, (the planetary periods or rounds.) =sr Cha,

and. iqsww s YajarnSnah, the sacrificer, the pious. (If the reading be Yajama-

nasyalokah the meaning would be consistent. Yajmana may also stand for

Karma or the works, the law of the cause and effect.) STRIP Lok&h, the worlds,

grit: Somah, the Moon, m Yatra, where. Pavate, purifies, moves,

revolves. The word 4 Vfiyu ’ must be supplied to complete the sentence.

Yatra, where. Silryah, the sun.
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6. From Him come the Rik, the Saman, the Yajus

and the Atharva Vedas
;
from Him the ordinary sacrifices and

the Soma Yaj tias
;
and the cost thereof. From Him come the

Planetary periods and the sacrificer, and the worlds of the

pious where shine the Sun and the Moon.-— 28.

Note.—This verse again describes the ten-fold Anga-sristi. The four Veda's,

the ceremonial and spiritual magics, the law of daksina, the feonic periods, and the two

Heavens of the pious obtained by the path of the Sun and the Moon (the Deva Yana and

the Pitri Yana) come out from the Lord. This represents the creation of Cosmic Intelli-

gences. The ten Yulyas enumerated here have some analogy with the ten Vidyas of I. 5.

As applied to the Jiva, the four Yedas represent the Manomayakosa (see Taitt. Up.

II. 3, 2), the YajLiia, the kratu, the Daksina and Samvatsara represent the Yijiianamaya-

kosa, with sraddha, ritam, sabyam and yoga as its four-fold division (Taitt. Up., II. 4, 2)

While Yajamana represents the Self-Consciousness. The Jiva is a triad of Ahahkara (Self-

Consciousness), Buddhi (or moral and ethical nature) : and Manas
;
or in other words, Will

(
= Yajamana) feeling (Buddhi-Yaj ha, kratu, &c.) and cognition (-Manas).

The creation of the Vedas with its auxiliaries was mentioned in verse 4 also. Their

creation is again described here. This is, however, not a tautology
;
for in the fourth

verse the Yedas in their undivided form were taken, here they are taken in their divided

form— the form they assumed in the Tret& and other ages. By saying that the Rik,

came into existence is meant that the names of Rik, Yajus, &c., came into existence tken.

The words ‘ Sun, Moon and Wind * refer to the S&rya, Chandra and V&yu Lokas.

They include the other Lokas also not specially mentioned here, but which are on the

Path of Light.

Mantra 7.

srroi imH) srsr^ fitfirsr 11 vs 11

Tasmat, From Him. *bt Cha, And. DevAh, The Devas
;

the

Senses of perception and Cognition— all senses, afgqfr BahudhS., In many ways.

Such as by union with sufesma deha, or by union with sthftla deha or with auga,

matter-deha. ^TO3T; Samprasdtah, were begotten or produced, WPQV' S&dli-

y&s, the demi-gods. The organs of action or s&dhana. Astral faculties. These

are Gana-Devatas. - Manugy&h, The Human beings. [The intellectual

organs or human faculties.] Pasavah, Cattle, quadrupeds, beasts. The
animal appetites, Vayimsi, Birds. (The flight or imaginative faculties ?)

ifUSl Prana, The Prana, breathing out. gqqrtlT Apanau, the Ap&na Breathing

in. The Respiratory function, Vnhi, Rice. [Growth]. ^ Yavau, Barley.

[Reproduction. The vegetative functions] ffq: Tapah, The penance, austerities : ..

endurance. ^ Cha, And. Sraddha, Faith, ^75 Satyam, Truth.

Brahmacharyam, Abstinence, celibacy, the duties of a Brahman student.

Vidhih, Observance, law, the ordinances, the loyalty. Cha, And.
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7. From Him also were produced the various classes of

gods and demi-gods, human beings, beasts and birds : life

and death, rice and barley, penance and faith, truth and

abstinence, yea all the ordinances.—29.

Note. —This shows the fourteen-fold creation produced by th© primeval Purusa with

the help of the Female Principle called the Sri Tatfcva.

Applied to the Jiva, it shows that all the active functions are created from this union

of isvara and Sri—while the vehicles come from the body of isvara—the functions or ener-

gies or faculties have a dual or “sexual” origin. The highest spiritual faculties like

abstinence, faith, endurance, truth, loyalty—and the lowest vegetative functions like

growth and reproduction (vrihi and java)—all come out of this union.

Mantra 8.

strip simfer ?rftvr: ?tut: i

*ru srmr ggrcra r rer se ucti

Sapta, The seven, sump Prdn^h, Life-forces
;
senses. Seven kinds

of sensations. The seven cognitional senses, viztf hearing, touch, sight, taste,

smell, manas, buddhi. Prabhavanti, proceed. Tasmat, from Him.

m Sapta, the seven. «rf%qr: Archisah, Rays, flames, lights : or acts of

sensation. Functions. Seven kinds of perceptions. ^ Samidhah, Fuels,

or the objects by which the senses are lighted. Sapta, Seven, Homah,
Oblations or sacrifices, the results of sensation. The conjunction of the senses

with the objects, m Sapta, Seven, Ime, These. Lokah, Worlds, the

places of senses, the worlds determined by the senses. The seats or organs -of

senses. % Yesu, in which. Charanti, Move, Pranah, The life-

forces or the senses. Guha, Cavity of the heart* [The Auric Egg (?).]

OTTOw A4ay&m, Resting in. That which rests in the cavity is called guha^aya,

namely Buddhi. Guha^ay&m, therefore, means u for the sake of Buddhi.” In

guhasay&yam the Locative has the force of nimitta. In order to generate

knowledge in the living beings, there are placed seven pranas, in every body.

Nihitah, Are placed. Sapta, Seven, sm Sapta, Seven.

8. The seven sense-currents are produced from Him,

with their corresponding seven perceptions, the seven kinds

of objects of perception, the seven co-relations and these

seven organs in which move the sense currents. For the

purpose of producing knowledge, the seven are placed in

every human being.—30.

MADHVA’S COMMENTARY.
“ The seven flames or archis ” are the seven functions

;
the know-

ledge produced by sensations, i. e., seven perceptions. The Homas or
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oblations are the corelation of the senses with their objects. The lokas

are the seven organs of senses. “Resting in the cavity” means resting

in Buddhi. Guha^ay&m is a shortened form of “ guha skyayam the

syllable is elided, because it is followed by a similar letter. The

words Sapta Sapta are to be taken in a distributive sense, i. e., in every

being seven.

, Note.—As the Jivas have to acquire the experience of the seven planes, they are en-

dowed with seyen Life energies, seven senses, the seven bodies, and the seven relations.

In every world there is this seven-fold division. Thus the Pranas become 49 or the well-

known forty-nine V&yus. See Ved&nta Sfttra II. 4-5.

Mantra 9.

^pfr: \

w-nsr mi pi imi
9frT* Atah, hence. 337?: Samudr&h, the seas, receptacles of water, pTW*

girayah cha, and hills. ^ Sarve, all Asmat, from him. ^2^7% Syan-

dante, Flow, proceed, pulsate. Sindhavah, Rivers
;
(the blood-currents).

Sarvarttp&h, of every form
;
flowing in all directions, Atah, hence.

Cha, and, Sarv&h, all. Osadhayah, herbs, hair, &c.

Rasah, the juice, the sap. Cha, and. Yena, by whom, namely, by the Divine

Purusa. Esah, this (Lord). 3j|p BhOtaih, together with the beings (thus

created by the Lord and the gjrl). In ail beings. The instrumental case has the

force of locative here. f?T35? Tisthate, subsists, is upheld
;

dwells. f§ Hi,

verily. Antaratma, the Inner Self
;

the Suksma Barfra ; The
Antaryamin Purusa,

9. Hence proceed all the seas and mountains, hence

flow the rivers in all directions, hence all the herbs and the

sap, and thus this Inner Self dwells within all beings.—31.

Note.—This describes the various organs of the body such as the blood-vessels,

bones, &c., and the Lord Himself takes up His residence in this temple of human body along

with the Jiva-soul. He is the Antaryamin Purusa.

Mantra 10.

mt m* qrnprn 1

gfRT t 11 \ o n

Purusah, the person, the Lord. 77 Eva, Even. 775 Idam, this.

Vigvani, universe, all.... Karma, Creative act. 'The J^akti or power of

creation or Vi^vam Karma—all acts. The Purusa’is one in all acts. The unity

of consciousness remains in all acts, fftft Tapah, penance, knowledge, wisdom.

This is illustrative of other attributes like strength, luminosity, &c. Or
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Viivam may qualify tapas also. All-tapas, he is the unifying principle of all

penances, ggj Brahma, the Brahman, to Para, the supreme. Amritam,

the Immortal. The Eternally Free. Paramritam, the High Immortal.

The Purusa called Paramritam is the Lord Himself. This word occurs in the

last Khanda, verse 6 : where it is somewhat differently explained. Etat,

this. 3j*. Yah, who. Ifa Veda, knows. Hears from the Guru about this Brah-

man. Nihitam, resting in, placed, hidden. Sjijranr Guhayam, in the

cavity of the heart. *r*. Sah, he. WTOT Avidya, ignorance, Prakriti.

Granthim, knot, bond. The bond of ignorance. The positive want of know-

ledge. The absence of even intellectual knowledge, f^faro^r Vikirati, scatters,

unloosens, throws aside. ^ Iha, here. Madhva reads it as f and not and 5
means easily, gladly. Somya, O disci pie, O Initiate.

10. The Lord is this all,—the creative act, the wis-

dom, the Highest Immortal. He who knows Him thus (as

possessing creative power, wisdom, &e.) and dwelling in the

cavity (of the hearts of all beings), he gladly unloosens the

bond of Prakriti, 0 Initiate.—32.

MADHVA’S COMMENTARY.

This karma or activity of the Lord (such as, creating, destroying,

&c.), His tapas or knowledge
;
and the Purusa called • the Eternally Free

are not different from the Lord but the Lord Himself.

That which is called the activity of the Lord, that which is styled

the wisdom of the Supreme Self, all that verily is the Lord—so also His

Divine attributes like strength, power, &e.

Note.—In ordinary men the action is different from the agent, the knowledge is differ-

ent from the knower, the qualities different from the thing qualified—not so, however, in

the case of the Lord.

Bo also we have the Sruti :—il Wisdom, Power and Action are His essential nature M

(Svetasvatara 1—6).

This describes the Third Truth—the Truth about the Lord, the Supreme Brahman
;

as the previous mantras described the Truth about the Jiva
; and the Khanda preceding

that, the Truth about Yaj nas and the Cosmos. Cosmology and Psychology are the subjects

of these two Khan&as. This verse, which properly stands at the head of Khanda fourth,

deals with Isvara or Brahman.

The creative act (karma) of the Lord, and his tapas (knowledge) are not different

from the Lord. He and His activities are one. The Lord, the Sakti and the Wisdom are

one. All the acts of the Lord (such as creation, &c.). His Wisdom called Tapas, and the
Brahman called Eternally Free (Paramritam)— all is verily Lord. (They are not different

from Him). O Somya! He who knows Him thus, as resting in the cavity ,of the heart,

easily unloosens the bonds of ignorance.
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This verse describes the Brahman as possessed first of Karma or the Power to create,

preserve, destroy and secondly, of tapas or Supreme Wisdom to design and create the

Universe; and thirdly, of Paramritam or the Highest Immortality or Anandam or Bliss,

and fourthly, as Purusa or a person, not a mere abstraction. It further teaches that this

Brahman should be meditated upon in the heart. This unloosens the bond of ignorance but

does not totally destroy it. This is the first stage of Jiiana or paroksa knowledge. By study

and getting instruction from a Guru this paroksa or indirect knowledge is obtained. It

loosens a little the fetter of Avidya. The total destruction of this fetter takes place

later. See verse 10 of the next Khan ii a. There are various stages of Jnanam : the first

is paroksa or indirect knowledge of a thing (such as the knowledge of internal anatomy

obtained from the mere study of books and models). Such Jhaiiam unloosens or slackens

the bonds of Avidya.

Raghavendra !
T
ati places this verse as the first verse of the next Khanija. It is

more appropriate there, as it starts a new topic.



SECOND MUNDAKA.

Second Khanda.

Mantra i.

\ q^rerr*!!
-

^rrff: Avih, Manifest. Who is always manifest. Sannihitam, Near

(because all-pervading). Near to all beings, Guh&charam, Moving in

the cavity, dwelling in the heart, ifpr Nam a, The well-known. Mahat,

The Great, the Highest, the Best, Padam, goal, that which is attained

(padyate) always, by every body, in deep sleep or in Mukti. No one can help

entering it. ^ Atra, In Him (possessing the attributes of manifest, near,

cave-dweller, &c). prf Etat, This. ^k.Sarvam, All. Arpitam, is found-

ed, created, protected, i another reading is samar pitam instead of sarvam arpi-

tam). trsrsr Ejat, Moving, (but not having motion of the highest kind). Inani-

mate moving objects, like trees and lower animals. The ejat or moving des-

cribes the j&grata or the waking state. Or it refers to all the activities of the

organs of action, Karmendriyas. vnu&c Pr&nat, Breathing (like animals, &c.)

This describes the dreaming state (svapna) when there is mere breathing, but

no movement, fqfprqn; Nimisat, The closed eyes. This refers to the susupti

state, the dreamless sleep, the third state. Or it refers to the activities of the

organs of sensation like eyes, &c. Cha, And. ^r, Yat, What, Etat,

This, (universe). J&natha, Know ye. Thou knowest. All this universe

of waking, dreaming, sleeping, physical, astral, mental-—know ye—rests in Brah-

man, “ Know ye ” means 14 learn this by ^ravana— hearing, studying/'

Sat, The Being, that which has form. The cause. Asat, The non-being :

that which has no form. The effect. Varenyam, The adorable, the

Highest, the best. He is higher than the Sat (the world of form or the

causal world) and than the Asat or the formless world or the world of effect.

Param, Higher than. ftsTRTf Vijnan&t, The Wisdom—the four-faced Brah-

ma. The Chaturmukha Brahma is called Vijiiana. See Bhagavat Purina.

Yat, What, Varistham, Best. srsrHR Prajanam, of creatures.

1. He is manifest, near, yea even moving in tlie hearts

• of all beings. He is the well-kown Highest goal. Know
th.at all this whatever, waking, dreaming or sleeping, which

moves, breathes or blinks, is founded on Him. He is higher

than Being and Non-being : higher than the Wisdom, He is

the best object of adoration for all creatures.—33.
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Mantra 2.

f¥fcit \

m h srnsrcaj m^R: h cftcr^

HTR U R I)

Yat, What. nf%^ Archimat, Possesses light, luminous, brilliant,

beautiful ^ Yat, What, ^ng*^ Anubhyah, Than the smallest, than the

atoms. 3T^ Anu, Small. «sr Cha, And. Yasmin, In whom.® Lok&h,

The worlds. Nihitah, are founded Lokinah, The world-dwel-

lers. The inhabitants of the world. The World-Protectors ;
the Rulers of the

world systems. ^ Cha, And. ^ Tat, That. (Brahman who is Invisible, &c.).

Etat, This. The Brahman who is the Creator, Aksaram, Impe-

rishable. The Lord. Brahman, Having all qualities in superabundance.

Sah, He. srniP Pranah, The Life, The Creator (lit. He who works best

prakarasena aniti cheshtata) who presides over the chief Prana even, as Antar-

y&min. ^ Tat, That. 3 U, Alone. The force of U is to denote that He is

not ordinary speech, Vak, Speech. The Revealer of the Vedas, who
presides over the Deity of speech even as Antaryamin. tr : Manah, the mind.

Knows all. Omniscient. Who presides over the Deity of manas even as an-

tary&min. Tat, That, ijsrt Etat, This. Satyam, Truth. Independent:

not subject to any one else. Or Sata=j!va, yam -Controller
;
satyam « the con-

troller of the Jivas, whether they be Muktas or bound. Or sata » Immortal, ti=
Mortal, ya** Ruler, Satyam=the Ruler of the Mortals and the Immortals. cRrTat,
That, srgftfr Amritam, Immortal Having an undying body. ^ Tat, That.

Veddhavyam, I hat which is to be pierced or aimed at. The target, r

Somya, O Initiate, Viddhi, Know, That is practise Manana or meditation.

2. He who is brilliant, who is smaller than the smallest,

in whom the worlds are founded and the Rulers thereof, He
is this Imperishable Brahman. He is the Creator (Life), the

Revealer of Sacred knowledge (Speech) and Omniscient (or

cosmic Mind). This is the (third) Truth. He is Immortal,
0 Somya ! Know that He is the target to he hit.—34.

MADHYA’S COMMENTARY.
The words ‘higher than Wisdom ’ mean ‘higher than Brahma’

(Brahma is the highest of all jivas—higher than Brahma means higher than
all creatures. The word Vijfiana denotes Brahma as we find in the follow-
ing speech of Brahma in the Bhagavat Purana)—“ I the Wisdom Energy
(VijfranaYakti) was born from the navel of this Being resting on the
waters and possessed of Infinite powers.”
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Visnu is called “ Praiia ” because He is the leader of all, (Prana-

yetri). He is called Vak, because He is the Teacher of all (Vaktri) Visnu

is called Manas because He is the adviser of all (Mantri). He is the con-

troller of all jivas.” The above we read in the ^abda-Nirnaya.

The second verse lays down that Brahman is to he meditated upon : or that manana

should be performed
;
as the first verse taught that Srayana should be done. The next verse

teaches that Dhyana or concentration also is necessary.

Mantua 3.

w mmw foftRT m$\rt \

wrw Mk \\\i\

^5: Dhanuh, bow. Grihitva, having taken or seized.

Aupanisadam, appertaining to the Upanisad, t\ e.
t
the syllable Om. The mystic

word “Aum” which is the chief topic of explanation in all Upanisads. Jpgf

Maha, the great. Astram, weapon, Saram, the arrow (t\ e.) the

mind. f| Hi, verily, Upfisa, by meditation, devotion. The upasa is of

two sorts, 1st the study of scriptures and secondly, concentration. {%S%OT.

Nigitam, sharpened. Upasfi. nigitam means sharpened by devotion or upasana.

The devotion is of two sorts, first the constant study of $astras and secondly,

concentration. The latter is the higher. The first kind of upasa is meant here

and not dhyana, the second kind. Sandhayita, let him put or place. Another

reading is San-dadhit, let him aim at. street Ayamya, drawing the bow.

Withdrawing the mind from all objects. ^ Tat, That (Brahman). a That ”

may refer to the devotee also. Bhava-gatena, with the sole aim, with

thought or idea (bhava), directed or absorbed (gatena). Or bhfiva may mean
existence. Tad-bhava, he who is existence. Chetsfi, with the mind.

Laksyam, The mark, the aim. ^ Tat, that, qq Eva, alone. W&Fl Aksaram,

Imperishable, strt Somya, O initiate, O friend, Viddhi, know. Medi-

tate upon.

3. Take hold of the 'Mystic Name as the bow, and

know that the Brahman is the aim to be hit. Put on this

the great weapon (Om), the arrow (of the mind), sharpened

by meditation. Withdraw thyself from all objects, and with

the mind absorbed in the idea of that Brahman, hit the aim

—

for know, 0 Somya! That Imperishable alone to be the

"mark.—35.

Mantra 4.

sn# ?rd ararrm aggqqgqft i

WTCRWt If 8 11
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xpUf; Pranavah, the glory, the syllable Ora. Dbanuh, the bow, the

instrument. ^arah, the arrow* Hi, verily. ^TfW Atrai, the self, the

mind. Brahma, the imperishable Brahman. Sflj Tat, that. Laks-

yam, the mark, the aim, the target, w&fa Uchyate, is said. Apramat-

tena, by not heedless, not thought-distracted. Veddhavyam, to be pierced,

to be hit, to be known and meditated upon, SSaravat, like the arrow.

Tanmayah, entered in Him, fixed in Him. Bhavet, let him become.

4. The Great name is the how, the mind is the arrow,

and the Brahman is said to be the mark. It is to he hit by

a man whose thoughts are concentrated, for then he enters

the target.—36.

Note.—Thus sravana, manana and dhyana of Brahman have been taught. This is the

method of Brahma-upasana

.

Mantra 5.

qfcFFsfh #rfi mt hi wit 1

wmwwu qrrat im\
Yasmin, in whom. eft: Dyau, the heaven. The Devach&n. cjfMt

Prithivl, the earth. The physical plane. ^ Cha, and. SRfftgqL Antariksam,

the sky, the interspace. The astral plane. arRfi^Otam, are woven, are based.

The three worlds are supported by Brahman. So also the other worlds.

Manah, the mind, ^r? Saha, with. sjt%: Pr&naih, with the pr&nas, the senses.

The seven senses of cognition and the five organs of action. Cha, and.

«6r|; Sarvaih, all. m. Tam, Him. Eva, alone, Ekam, one. 'mtm?

J&natha, know ye. the atmanam, the self. Any&h, other
;
other

deities, V&chah, words. Vimunchatha, leave off, abandon, re-

nounce, Leave off worship of other deities, Amritasya, of the immor-

tals, of the muktas. Esah, this Brahman. %g: Setuh, the bridge
;

the

refuge.
,

5. In Him are woven the heaven, and the interspace,

and the mind also with all the senses. Know Him to be

the one support of all, the atman. Leave off all other words

(as well as worship of other deities). This (atman) is the

refuge of the immortals.—37.

MADHVA’S COMMENTARY.
“He is the bridge of .the immortal”—the word amrita or immortal

means the tnukta jivas. In the Vedanta Sutra I. 3. 2, it has "been

taught that the Lord is the refuge of the muktas. So also that “He is the

Highest goal of the muktas” (Visnu Sahasra nama.)
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Mantra 6.

stir p mneft w»: i

H stfWT 3H«WR: II

3 aim WTRR 5: turn WEI: IWIIdl 115. II

$nCT*. Arab, spokes. ^ Iva, like ^ff^8 Ratha-n&bhau, in the nave of

the wheel, or the wheel of the chariot. %^rf: Samhai&h, fastened. Vft Yatra,

where, in whom (i. e. t
in the Saviour). In the Lord who dwells in the heart

?rrw N&dyah, the arteries. The principal nadis called Brahma-n&di, Sic.

Sah, he. qq: Esah, this, wish. The word esah is derived from the yTs
u
to

wish” with the affix gharL It is equivalent to esana “ wishing.” It is in the

nominative case here, but has the force of the instrumental case. “ By

mere willing.” Anta^charate, moves within the aniar or body

or heart. Pervades the body. Antar also means space. He moves within

all organs like eyes, ears, Sic, argtqr Bahudha
;

in many ways ;
such as

Vi^va, Taijasa, &c. The word “ ekadhi ” also should be read here. He
is not only Babudha, but ekadba also. ^jpSRH: Jayam&nah, becoming, mani-

festing, Om, full ^of infinite attributes. §(% Iti, this Evam, even.

Dhyayatha, meditate, grraTTO. Atm^nam, the self, Svasti,

Hail, welfare, Yah, to you. qRra Paraya, in order to cross; in order

to obtain knowledge of the Supreme who is beyond Prakriti and ^ri. Another

reading is “ for the sake of the Highest.” Tamasah, (beyond)

darkness, or Prakriti or Avyakta or death. TOrTTf Parastat, beyond para or

Srltattva. That is having a non-prakritic body. Or beyond death, deathless,

6. In him tlie life-webs (nadis) are fastened, as the

spokes to the nave of a chariot, He is this (Atman) that per-

vades the heart, and by his own free will manifests Himself

in diverse ways (as Visva, Taijasa, &c., in waking, sleeping,

&e., states)
;
and also as One as Prajna in the dreamless state.

Meditate on the Atman as. Om (full of all auspicious qualities

and who is the chief aim of the Vedas), in order to acquire

knowledge of the Paramatman, who is beyond the Prakriti

and the Tattva. Your welfare consists in such know-

ledge.—38.

Note.—This shows that the Brahman is the Antary&min Purina. He resides in the

heart where all the 72,000 nadis meet, as the spokes meet in the navel of the wheel. H©
moves within the organs, not for His own pleasure, bat to give life and energy to them
all. The Om with all its attributes must be constantly meditated upon. He manifests

Himself in manifold ways in the waking and dreaming states as Visvg, and Taijasa
; while
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He manifests as one in the state of Susupti or Dreamless Sleep as Pr&jna. He is beyond

Darkness : has no mortal body. Meditate on such Yisnti in the heart in order to get the

Supreme Brahman, with the help of the Mantra Ora, The result of such meditation is

that there is welfare of yours—all evils will cease, and you will get the bliss of the mani-

festation of the Divinity—your Beal Self,

Mantra 7.

*r: 1

f^ sqrwpif srfcrflrt: llvSH

m Yah, Who. Sarvajiiah, All-wise, who understands everything,

^IftrjSarvavit, All-knowing. Or who obtains everything. Whose desires are

all fulfilled. Yasya, Whose, qsp Esah, This, Self or Visnu. HrtHF Mahimdf

Glory. This manifestation in waking, sleeping and dreaming states : as Vij£va
t

Taijasa and Pr&jna. gpf Bhuvl, in the world
;
not in Heaven

;
for Dwellers of

Heaven never sleep—they are always awake, Divye, In the divine, the

heavenly, the shining. Formed of Bhdt&kaga. Brahmapure, In the city of

Brahman. In the body, the temple of God. The ak&^a within the heart is bhft-

t&k&ga. f% Hi, Verily, qq: Esah, this, oitilt Vyomni, in space, the ether. In the

Bhutakdga of the heart. ^ncHf Atmd, the self. Pratishthitah, is placed.

The Lord always manifests himself there,

7* He who is all-wise, and all-knowing, whose great-

ness is thus manifested in the world, is to be meditated up-

on as the Atman residing in the ether, in the shining city of

Brahman (the heart).—39.

Mantra 7 (continued-)

iFfpro*. Manomayah, full of knowledge
;

where knowledge abounds. Or

manomaya may mean he who controls (mayati) the manas so he who controls the

mind is manomaya. shot Pr&na, The vital airs and the senses. rf&tlra, the

body. Neta, the leader, the inciter, the guide. The controller. The controller

of the pr&na and the body, Pratisthitah, is placed, abides, qfa Anne, in

(the body of) food, the dense body. The mortal. 5^ Hridayam, the heart.

Sannidhaya, Superintending, Tat, that. Vijfianena, through

knowledge or intuition or aparoksa through fhe illumination produced when the

heart is purified by meditation, concentration and free from desires. Through
purity of heart. Through meditation on the appropriate form of Visnu, accord-
ing to the class cf the adhikail. Paripasyanti, see. Dhir% the wise

4
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who possess Havana and Manana Anandarupam, the full of bliss.

Whose nature or form is bliss. SPJct? Amritam, the Immortal. The body which

never perishes for it is not made of Prfikritic matter. Yat, who. fwRr
Vibhati, manifests himself. Self-manifesting, which is self-luminous,

7.- He is the controller of the mind and the guide of

the senses and the body : He abides in the dense body,

controlling the heart. He, the Atman, when manifesting

himself as Blissful and Immortal is seen by the wise through

the purity of heart.—39,

,

ur

He who corrects the mind and guides the senses and the body is the

Lord dwelling in the Mortal man in the ether of the heart. The wise see

by meditation the Lord as having a form which consists of bliss, which

does not perish and which is self-luminous.

MADHYA’S COMMENTARY.

The Lo#d Visnu always residing in the heart, manifests Himself as

One and as Manifold. He moves within all, out of His own free will : and

thus He controls all living beings.

Note.—This shows that the Divine Vision is possible. God is seen in the Heart when
it is purified. The shape in which He appears is full of bliss and an unchanging Immortal
form.

Mantra 8.

U t; II

Bhidyate, is broken, is destroyed, pierced, ^ar Hridaya, the heart.

Or hridaya may mean the Jiva or the Lord : being compounded of the words

hrid “heart,” and aya “ moving dwelling he whose seat is the heart, namely,

the Jiva or the Lord Visnu. Garanthih, Knot, bond, fetter, which con-

sists of ignorance, love and hatred. The fetter of the heart i or the fetter of

the Jiva and of the Lord. ffeRf Chiddyante, are cut asunder, are solved, are

destroyed. ?enf Sarva, all
;
namely, the remaining three bonds of Linga-deha,

k^ma-krodha and Prakriti-bandhas, as described below. Sam^ay&h,

doubts. Bonds. The word samsaya etymologically can mean “ bonds ” also.

For “ doubts ” bad already been destroyed in the first degree The bonds

are many, such as avidy£-bond, tffe Linga-deha-bond, the Prakriti-bond, k&ma-
krodha-bond and the karma-bond. The destruction of Avidya-bond and karma-

bond are specially mentioned in this verse ; the remaining three are meant
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here. Kslyante, are exhausted, perish, *sf Cha, and. Asya, his,

^frfor Karmani, works The Sanchita and the Agamin. karmas : as well as

the Prarabdhas. Some say the Prarabdha is not destroyed : these karmas

produce their effects hut the Jfva does not suffer them so keenly.

Tasmin, When He. fi Driste, is seen, then the grace of God falls on the man.

vwm Paravare, in whose comparison, the Highest (Para) beings like Rama,

(^0*), Brahma, &c., are low and insignificant (avara). The Supremely High,

8. The fetters of the Jiva are cut asunder, the ties

of Lingadelia and Prakriti are removed, (the effects of all)

his works perish, when He is seen who is Supremely High :

(or when the Supremely High looks at the Jiva).—40.

MADHYA'S COMMENTARY.

Visnu is called Paravara, because Para or High Beings like Rama,

(W), Brahma, &c., are Avara or inferior in His comparison.

Note.—This shows tho result of Divine Vision mentioned in the last verse. The

avidya covers both isvara and Jiva. It prevents isvara being seen by Jiva, and Jiva

seeing Isvara. It is a direct bondage of Jiva, and a metaphorical fetter of isvara. Avidy&

is the name given to Prakriti in her active state : when her three qualities Sattva, Rajas,

and Tamas, are actively manifest. Destruction of Avidya means putting these gunas in

their latent state. There is a great difference between the destruction of the Avidya—
fetters as taught in this verse, and the unloosening of them as previously described in

verse 1. There Avidya still remained, for it was merely a Paroksa or intellectual appre-

hension of Truth. Here Avidya itself is destroyed by aparoksa or Intuitive knowledge
of Brahman.

The bonds or bandhas are five: the lowest is Avidya-bond, then the Lihga-deha

bond, then the Paramachhadaka Prakriti bond, the Kama-bond and the Karma-bond.
When all these bonds are destroyed, then the Jnani goes by the Path of Light to the

Santanika Loka. Before proceeding further all have to salute Sisu-mara—the Dweller
on the threshold,—the hub of the universe.

The Sisu-mara literally means the Infant-killer and means the porpoise and is

the name of a constellation, in the north, near the Pole. It corresponds perhaps, with
the Draco or the Ursa Minor. For a fuller description of it, see Bhagavad Parana, Book 5,

Chapter 23. Here it has a mystical reference to a Being of an exalted order, which every
Jnani passes by, in his way beyond this universe. It may correspond with the ring-pass-

not of the “ Secret Doctrine.” It is the name of Hari also, as we find in tho following

verse: “ The Supreme Hari, the support of infinity of worlds and who is called Sisumara
is saluted by all knowers of Brahman on their way to the Supreme God.”

Mantra. 9

rfspf ftrf: n 5. n
Hiranmaye, in the golden. Pare, in the highest. SRj% Kose,

in the sheath. The cosmic egg. That is in the centre of the cosmic egg.
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fifths Virajam, without Rajas or passion : free from all Pr&kritic gunas. Free

from evil, asm Brahma, the Brahman. Niskalam, without parts, free

from the 16 kalas of parts See Prasna VII, Sim^um&ra whose body does

not consist of 1 6 kalas. iffr Tat, that (central sun). £3ubhram, pure.

White. WHqfRjyotisam, of shining bodies, like suns, &c. Jyotih, the

light, grgr Tat, that, therefore. Yat, which, because, Atmavidah,

the knower of Atman. f%|: V id uh, know. Because the past knowers of Self

knew this Sfirhsumdra, therefore the present-day knowers must also do the

same.

9. The Brahman (called iSisumaram) free from all

passions and parts, (manifests in the external world) in the

highest golden sheath (the Cosmic Egg). That is pure, that

is the highest of lights, it is that which the -knowers of

Atman know.—41.

MADHVA’S COMMENTARY.
“ He is in the Centre of the Cosmos (as ^islumara, the light of all

cosmic suns). He is even in the centre of our sun and illumining all

planets.”

In the first aspect He is meditated upon as fksumara, and in the

second as Gayatri.

Note.—In man, the Brahman manifests in the heart or the Auric egg called the city

of Brahman. In the universe, He manifests Himself in the Cosmic Egg called the “Grolden

sheath." These are the two places where Brahman may be meditated upon.

This verse has been explained in two different ways : first, as applying to Sisum&ra

and secondly, as teaching how to meditate on N&rfiyana in the sun. The “ golden sheath "

would then mean the Solar sphere. The Supremely High Brahman resides in the excellent

golden sheath. He is Pure and without parts.

Mantra io.

?T rTST ^TT~wfc ^ *rrfc=t : I

afo (i?«n

Na, Not. Tatra, Him : the Lord. With regard to that Brahman,

I
who is the Light of Lights. The word tatra is here equivalent to tam ‘ 4 Him, ”

though it literally means there, SQryah, The Sun. srrrar Bhfiti, Illumines.

The Sun can not reveal that Brahman. It is to be taken in a causative sense,

meaning " illumines,” and and not shines. So
(

also in “ bhanti " later on.

Literally the words mean, “ The Sun does not shine there nor the moon and
stars, &c.” 5T Na, Not «sr Cha, And. Chandra, The moon. Tfira-

kam
?
Aud stars, ^Na, Not. fiff Imfi, These, ftspp Vidyutah, Lightnings,
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*rrf^ Bh&nti, Illumine. sgR?: Kutah, How. Ayam, This. sgfrjp Agnih, Fire.

Tam, Him. %% Eva, Alone. *$FcT5 Bhantam, Shining. When He alone

illumines all the Sun, moon, &c.
;
they shine after Him. ^ngsTTflf Anubhati, shine

after. The force of Anu ** after” is to denote dependence. The light of the

Sun, &c,, depends upon that of the Lord. Sarvam, All. Tasya, His.

srrer Bhasa, Light. Sarvam, All. Idam, This (world). Vibhati,

Manifests, illumines.

10. The sun does not shine there in His Presence nor

the moon and the stars (for His Light is greater than theirs,

they appear as if dark in that effulgence, like the candle-

light in the Sun). Nor do these lightnings, and much less

this fire shines there. When He shines, everything shines

after Him
;
by His light all this becomes manifest.—42.

or

Him the Sun does not illumine nor the moon and the stars. Nor

do these lightnings much less this Fire illumine Him. When He illu-

mines all (the Sun, &c.), then they shine after (Him with His light.;.

This whole universe reveals His Light (is His light and its light is His).

MADHVA’S COMMENTARY.

The Sun, &c., do not illumine Him, i. e., can not make Him manifest.

Mantra ii.

s g^viw Tfwrrrftri^r i

wwN# =r sjgtf n££tt ftrafh? srftsg uuh
« U R It

Hfl Brahma, The Brahman, tpr Eva, Alone. 33$ Idam, This The word
“idam” qualifies the word Brahman. “This Brahman alone is Amrifcam.*'

Amritam, Immortal. Eternally free, 3^13 Purastat, In the front; in

the east, srgf Brahma, The Brahman, Pa^chat, In the back
; the west.

^pU*r: Daksinatah, In the right, the south. Cha, And. HtTOI Uttarena, In

the left, the north, WW* Adhah, Below, nadir. ^ Cha, And. Urdhvam,

Above, zenith. ^ Cha, and, Prasritam, Gone forth, pervading, imma-

nent, dwelling. Brahma, The Brahman, Eva, Alone, f^r Idam, This

(Brahman). Idam Brahman eva vi^vam : This Brahman alone is the Plenum.

The word “ idam ” does not qualify vigvam, but “Brahma.” “ This universe is

Brahman ” would be wrong meaning. The word “ idam ” occurs thrice in this

verse, in the other two places it clearly refers to Brahman, why should It not

refer to it here also. The word Vigvam does also not mean the “universe”
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here but the ‘‘Full’’—the all-pervading in space, time and qualities, fqs^r

Vigvam, Universe, all. Full (purnam), AU-pervading (Vi^pati sarvam, vis-

vam). Plenum : the Eternity, Idam, This (Brahman alone is the Varis-

tham). qftgw Varistham, The best.

11. The Eternally Eree is verily this Brahman only.

He is in the East and in the West, in the North and the

South, in the zenith and the nadir. The Brahman alone is it

who pervades all directions. This Brahman alone is the

Full (that exists in all time—the Eternity). This Brahman
is the best :—43.

MADHYA’S COMMENTARY.

This (idam) Brahman is alone the Visvam or Infinity or Full (pur-

nam). This alone is the Best, the Highest of all. As the word ‘ idam ’ is

used several times in this verse it qualifies the word Brahman and not

vigvam.’

Note.— The Brahman was taught to be meditated upon as in the heart and the hiran-

yaiuaya kosa. But lest one should mistake that He is thus limited in those two places

only, this verse declares that He is everywhere : though for the purposes of meditation

those two places are selected as the best.

Brahman is said to be the best ( varistham) ;
but how can that be when the Java and

Brahman are identical ? The next verse shows that the Jiva and Brahman are not idem-



THIRD MUNDAKA

First Khanda.

Mantra i.

3T Hf3ir u>?rraT uuru mRn^i^ i

rjjfhKT: fa*wi nftrara#frr lit n

ff Dva (dvau), two. Suparna (Suparnau), of handsome plumage

or strong-winged birds, namely, the Jiva and the Isvara. Sayuja (Sayu-

jau), (rivals), always united, inseparable (friends), wsm Sakhaya (Sakhayau),

of equal name, friends. By vedic license the dual affix .au is replaced by a
;

in all these four words. OTH Samanam, the same, the one. ^ Vriksam, the

(A&vatha) Tree (The body). Parisasvajate, dwell upon, "emb-

race, cling to, nestle. cT%: Tayoh, of two (birds). Anyah, one (the Jiva).

fq-ccjoiff Pippalam, the fruit of the Asvatha tree, i. the effects of karmas

generated by the body. Svadu, sweet : as if it was sweet. Atti, eats.

The fruit is really bitter, but it eats it always as if it was sweet,

Anasnan, not eating, the non-essential portion of the fruits of good works and

no portion of the fruits of evil deeds. sgpaj: Anyah, the other.

Abhbchakagiti, looks on, illumines all around.

1. Two birds of handsome plumage, inseparable friends,

nestle on the same tree. The one of them eats the fruit,

as if it was sweet, the other, without eating, illumines all

around.—4-4.

MADHVA’S COMMENTARY.
The Jiva-bird eats the fruit as if it was sweet : and not that it eats

the sweet fruits only and rejects the bitter ones. It has to eat both the

sweet and the bitter fruit. As says a test (Rig Veda I. 164. 22) “He
who is the foremost, for him alone is the sweet fruit and not for the

mortal Jiva who does not know the Father.” This shows that the igno-

rant do not taste the sweet fruit.

The Lord does not eat that fruit which is destined for the Jiva and

not that He alone eats the sweet fruit. So also we read in the Tattvasara

:

“The Lord Visnu the unchangeable is said to be the eater as well as the

non-eater. He is the eater in the sense that He is above the law of necessi-

ty, His enjoyment is not conditioned by karma. He is the non-eater

because He never suffers any sorrow.”

n
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Note, In the last khanda it was said that the Supreme moves in the hearts of all and

becomes manifold. Lest one should mistake that Brahman is therefore the Jiva and there

is no difference between the two, the present khanda declares their difference.

Having taught the Three Truths—The world or Yajfia, the soul or Jiva and the Isvara

or God—the present khanda declares the relationship in which the Jiva stands to Brahman.

The God and the soul both dwell together in invariable union in the same body : but while

God is Pure Consciousness illumining all, the Jiva is the experiencer.

The Lord also eats only the essence of the good works. The truly sweet fruit is for

the Lord alone and for those who know the Lord
;
but for the ignorant who do not know

the Bather, there is no sweet fruit.

Mantra 2.

SPfP* Samdne, on the same (viz., in the same body). Vrikse, on the

tree, Purusah, the spirit
;
the Jiva ;

the man. Prop Nimagnah, immers-

ed seated, perched, but having the idea of “ 1” and “ mine,” and hence “ absorb-

ed'” in the tree. Anlgaya, through want of power, impotence. She

who has no other Lord (Wa) is called Anlfk. That is she who is inde-

pendent-the Divine Maya, Power or Wisdom (Bhagavat Matih). By Her-by

that Antia, by the Divine Power. &>chati, grieves, suffers the pains of

the world by not knowing the Lord, gsm: Muhyamanah, being deluded, by

feeling attachment for the body &c. 5** Justam, contented, the worshipped of

all, viz., Visnu. Yada, when. 'TPWH Passyati, He sees. Anyam,

the other, as separate from the Jiva. fsjy Isam, the Lord Visnu. 3TC3I Asya,

His. Mahimanam, glory. # Iti. thus. trffSrRFP Vitasokah, free from

sorrow or grief. Becomes Mukta.

2. Though seated on one and the same tree, the Jiva

bewildered hy the Divine Power sees not the Lord and so

grieves. But when he sees the eternally worshipped Lord

and his glory, as separate from himself, then he becomes

free from grief (and fit for Mukti). 45.

MADHYA’S COMMENTARY.

The Will or Wisdom of Hari is called Anisa because there is no Lord

over Her. His Will is not dominated by anybody else’s will. His is the

true free will. The J iva is deluded by this Anisa, this Will or Power of the

Lord. The Jiva gets the Mukti when he knows the Lord as separate from

him. As we read in the Brahman Sara :
“ The Lord is separate from the

Jiva and as He is independent, He is called the best of all Beings.”

The first half of tills verse describes the cause of bondage, namely, the soul

being immersed in bodily enjoyment and the Delusion of the mine and thine. The next

half shows the method of emancipation—seeing the Lord the ever-content and the ador-

able. Discontentment is the cause of bondage, contentment the cause of Mukti.
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Mantra 3.

W WT: *TSRct prf 5^1 \

<t^t f^r ftrsR: q^^PRg¥rr irh

Yada, when, q^sr: Pa^yah seer, the Jiva. Pasyate, sees.

Rukma, golden. Another reading is “ rugma” formed from the root ‘ruj.

Varnam, coloured. The golden coloured Creator is the Lord. This is the

color of His Aura, Kartaram, the creator (of the world), Warn, the

Lord. gsrq’JT, Purusam, the Purusa, the Person, srgf Brahma, the Brahma or

Hiranyagarbha. ajjf^r Yonim, the cause, the source of Brahma. cCT Tad^,

then, ftfR( Vidvdn, the wise, the aparoksa Jnanin. grrsf Punya, virtue, good,

qfq* Pdpe, vice, evil. The good and evil. All punya is not destroyed by Jn&na,

but only that punya which has not begun to manifest its fruit. The non-pra-

rabdha. The punya is of two sorts : Kamya and non-Kamya. The kamya-

punya (good deeds done with a particular desire) is of two sorts—that which

has begun to manifest its fruit (prarabdha) and non-prarabdha. The latter only

is destroyed, Vidhuya, shaking off, destroyed. Niranjanah, with-

out blemish, free from passion. Free from Avidya. Ahjana is another name

of avidya, Paramam, the highest. Samyam, similarity. The simi-

larity consisting in being free from grief, and possessing full joy. Upaiti,

reaches, attains.

3. When the Jiva sees the golden coloured Creator

and Lord, as the Person from whom Brahma comes out,

then the wise, shaking off virtue and. vice and becoming free

from Avidya, attains the highest similarity.—46.

MADHYA’S COMMENTARY.

He shakes off that good deed only, the fruit of which he does not

desire to enjoy.

Note*—This shows that the Lord has a visible form and a color. See also the Vedanta

Sfttra I, 2, 28. The divine qualities were in the Jiva from before—so it was similar with

the Lord from eternity. The similarity which the Jiva attains on Mukti consists in the

unfoldment of Divine Powers which were latent before in the soul. See Yed&nta Sfttra

II, 8, 81.

Mantra 4.

STOTT IFT *r:

wrenfer groroftr: favrem sgiftgr gfts: imi

jjptj: Pranah, the Breath, the Lord. Literally the Prime mover (Pra-

krista Chestaka.) Hi, because. T^: Esah, this (Visnu the Lord), sp Yah,

Who. Sarva, all. Bhutaih, creatures, beings, senses, Sarva-bhQ taih,



50 M ONI)AKA-UPANI8AD.

by all the Devas presiding over the senses. Vibhati, shines forth.

Vijanan, knowing, understanding. l%j^Vidvan, the wise. Bha-

vate, becomes. ?r Na, not. 3n%3TCr Ativadi, much-talker; conceited by the

idea u
I am the worker, the agent.” One who makes a supreme and final

declaration. Dogmatic (?). ^rr^r Atma, the Self, the Lord, ^f^r: Kndah, sport-

ing, reveling. He who sports with the Self is called Atma-krida. Or he who
constantly meditates on the Krida or sport of the Lord—how the Atma creates

and destroys the world. This is thesamprajhatah meditation. Atma-
ratih, delighting in the Self. Or who has got the pleasure (ratih) of seeing

the Atman (the Self) Svarhpa—sukha. This describes Asamprajnata
Samadhi. Kriyav&n, performing works, viz

%
constantly meditating on

the Lord, carrying out the will of the Lord, that being his sole work.

Performing only Prarabdha acts, during the time when he is not in

Asamprajhata-Samadh i. qrqfj Esah, this, namely, the jnani, the wise.

Brahmavidam, among the knowers of Brahman, Those who are inferior to

him in the knowledge of Brahman. Varisthah, the best, the teacher. That

is during the time when he is not in asamprajnata Samadhi, he teaches others

as well as is active in the performance of good deeds.

4. For the Lord shines forth in all beings and senses,

knowing this the wise ceases from useless controversy. He
contemplates on the Lord, enjoys the bliss of His company,

(and when out of trance) is active in performing works of

the Lord—such a Jivan-mukta is also the teacher of those

who are seekers of the knowledge of Brahman.—47.

MADHYA’S COMMENTARY.

The true jnSnin, called here viclvan, is kriyavan, performs all duties

and works off his prarabdha. This Lord Hari manifests or shines forth

as Prana, the Prime worker, in all the activities of the Devas like Indra

Sec, who preside over the various organs of the human body. The jnanin

therefore, realises that all his activities are primarily of the Lord,

and he then says, “ I am not an independent worker, but the real agent

is Hari.” When he realises this, he does not become an ati-vadi—does

no longer say “ I am the agent.” On the contrary, he now begins to

see in the functioning of all his senses and organs, the play of the Lord,

the Lila of Hari, and thus he becomes Atma-krida, one who is absorbed

in the contemplation of the graceful sports of the Lord of all sports. In

his own body and in the universe, he sees the sport of the Lord—as He
ereates, preserves and destroys it. Thus absorbed in the dhyana of the

Lord, he attains the state of Samprajhata samadhi. This leads naturally

to the next stage ; the Asamprajnata Samadhi—for the contemplation of
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the works of the Lord Atma-krida merges into Atma rati—the self-oblivion

resulting from the vision ‘of the Divine—the pleasure of enjoying the

JSelf. When one becomes unconscious of external objects, one is said to

be in Asamprajnata Samadhi.

When such, a jilanin is not in this state of Asam-pra-jhata Sam&dlii,

then he is always active, always kriy&van, always performing puja of the

Lord, engaged in prayers and worship. Not only this, he explains to

others the sacred books of the Lord, he becomes a teacher among seekers

of Brahman.

Vote.—The last verse showed that the Sahehita and Agfimin karroas of the Aparoksa-

jnanin are destroyed : but he goes on enjoying or suffering the good or bad effects of

Frarabdha karmas. During this period, before his prarabdka is exhausted, does he do any

act or not ? This verse answers that question. It shows that he works (kriyavan) ;
he

performs prarabdha acts only. Not only this, lie is active in teaching those who are inferior

to him. This is possible when he is out of Atma-rati trance. The Jnanin is not a self-cen-

tered egoist like many of the present day pretenders of that name.

Mantra 5.

STfWTOT 5ITOTT WfW agl-Mm I

4 tRsrfcr qOT: *f*T!F?NT:u * II

gvipf Satyena, by truthfulness. Truth is that which conduces to the

greatest welfare of the good, Labhyah, is to be obtained or gained. That

is, the direct vision or aparokga is to be gained by truth, &c. The Beatitude

is to be obtained by truth, &c. Tapasa, by penance, performing properly

the duties of one’s stage of life and caste, and constantly thinking about and

meditating on the Lord. The three-fold tapas consisting in worshipping the

Devas, the Regenerates, the Guru and the Wise, with thoughts, words and deed.

?x$r: Esah, this, this bliss, this purnananda, perfect bliss. WSW Atma, Self.

The essential bliss of the Self. The bliss of being in one’s own Self,

Samyak, complete, perfect, great. ^FFC Jhanena, by knowledge, by the

knowledge of the Truth obtained from the teaching of a Master. By perfect

or ripe Aparoksa knowldege. By the knowledge of the greatness of the Lord

and loving devotion towards Him. Brahmacharyena by abstinence,

by celibacy : by discharging the duties of a Brahma-student. By controlling

the senses or studying Vedas f%^r Nityam, always. This word should be con-r

strued with Satyena, Tapasa, &c. Antah, within, in the midst, serfH ^arire,

in the body. Antah-^arire, within the body. Jyotirmayah,

full of light, abounding in luminousity, ft Hi, verily. jn*: Subhrah, pure,

untouched by matter. ^ Yam, whom. Pagyanti, see srr: Yatayah, the

devotees, the anchorites. The persons who exert or strive or endeavour.

The energetic, the painstaking. Ksinadosah, sinless, whose faults hav$

become exhausted, spotless.
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5. By truthfulness is to be gained verily this Atmaic

bliss, by penance and right knowledge and constant prac-

tice of self-control. He, whom the faultless devotees see,

is verily in the midst of the body, full of light and pure.—48.

Note.—Meditation or dhyana was said to be the method to find out the nature of the

Lord by aparoksa. This verse describes some accessories to such meditation such as

truthfulness, penance, celibacy, &c.

It has been mentioned in the last verse that the Jnanins must perform karmas. Such

action is not merely for the sake of welfare of the world. (Gita III, 20 and 25.): but for

the sake of attaining bliss. The works like Sravana, &c., performed without any desire

of fruit, after one has attained paroksa, as well as aparoksa jixana, lead to this beatitude

of self-perception : the Ananda transcending all Anandas. This is not a mere assertion

but there is authority for it. The word “ Hi ” indicates this : “By j riana is produced the

cessation of all the sorrows and doubts ;
but by worship and actions performed with

bhakti after the attainment of wisdom there arises the bliss of the Self.” Meditation

leads to direct and intuitive knowledge. The accessories to such dhyana are truthfulness,

c&c. The Yatis—the strivers after meditation, <fcc., (not necessarily Sannyasins, the

householders may be Yatis in this sense) freed from faults, see the Lord within the Self.

This Lord is light, effulgent, pure, untainted by Matter—the Atman— the Self.

Mantra 6.

mn HRpr feraf \

I'rarorr wmm \\k\\

Satyam, the true or truth, the Lord Visnu. The Lord Visaa is called

Satya because He possesses all good (Sat) attributes
;
while the Asuras possess

all the opposite attributes and hence are called asatya “ false ”
;
anrita “unright-

eous.” The person who is intensely devoted to Him is also called Satya.

The Lord Visnu should not be confounded with the minor deity of that name.

^ Eva, alone. Jayate, conquers, obtains. The great devotee obtains

the Lord. ?r N a, not. Anritam, the false, the Asuras, the unrighteous.

Those who are opposed to the Lord. The Asuras do not obtain Him. Because

the path by which the Lord is reached is controlled by the Loyd, Satyena

by the True, w, Pantha, the path. f%?TcP Vitatah, is opened, is opened out, i. e.
f

is controlled. Is created (by the Lord, so that His devotees may pass over to

Him.) Devayfinah, the Devayfina, the path of the Devas. ijpr Yena, by

which.
.

Akramanti, proceed, go. Risayah, the seers, the wise.

The word “Risi” is not used here in the technical sense of the second class

of adhikaris” Hi, verily. Apta, obtained, satisfied. Kamfih,
desires, highest knowledge, mmm* Aptakamah, whose desires are satisfied,

who have gained the highest knowledge. It qualifies the word Risayah. The
highest Risis alone go there and not those of inferior degrees. spr Yatra,
where. ^ Tat, that, srsreg Satyasya, of the Truth, of the Lord. Para^
mam

f
the highest. Nidhfinara, abode, place. The Vaikuntha,
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6. The True alone conquers (reaches the True), and

not the Untrue. By the True is guarded the path called

the Devayana, hv which proceed the Risis who are satisfied

in their desires, to where there is that highest place of the

True.—49.

MADHYA’S COMMENTARY.

The Lord Visnu is called Satya because He possesses all auspicious

(sat) qualities. The Asuras are called asatyas because they possess quali-

ties opposite to those.

The highest Vaikuntha loka is said to be the abode, of Visnu.

Note.—In the last book of the Vedanta Sutras four kinds of release (Mukti) have

been taught : viz*, the destruction of the fruits of action (Karinas), the destruction of the

final body, the path and the enjoyment. The first kind of Moksa or Karina Ksayu has

been taught in the verse 11 (Ksiyante cha asya Karmani), when the aparoksa knowledge

is obtained.

The second class of Mukti is of two sorts—the Charama-Delia nasa, of the Devas,

and the Charama-Deka nasa of the perfects other than the Devas. The falling off of the

body of the Deva occurs only at the great Cosmic Pralaya, and even then it is not a

falling off. The Devas merge with their bodies into the body of the higher Deva of their

hierarchy and so on. This will be fully described under verse III, 2, 6. In the case

of the Jflams other than the Devas (such as the human Juams, Bisis, &c.) the falling off

of the last body takes place when they die, not to be re-born, when they transcend
the circle of Samsara. This is their last compulsory incarnation on Earth, When
they throw off their Charama-Deha, they go to Mahar or other higher Lokas by the path

of Arehis. This has been described under verse I, 2, 6.

The Marga or the path is also of two kinds—the path on which the Devas get Mukti

called the path of Gamda, and the path of Sesa—and the path, on which other than the

Devas attain salvation, called the path of Arehis. The paths of Gamda and Sesa will be

described in the verse III, 2, 6, while the second path by which Brahman is attained is

described in the next verse.

The Jilanis are also of three kinds,—the highest, the middle and the lowest. The

Devatas are the highest, the Basis the middling, and the lowest are the best of the human

race. The Jffanis—human or Divine—are sub-divided into three classes. Those who
worship without symbol (apratik-alambana) are the highest, because they see God
everywhere as all-pervading. The other two classes are described later. They (the

human Jnanis of the highest kind) go by the path of Light (Arehis). This verse describes

that in a particular evolutionary period only a limited number reaches this stage. All

Devatas are generally of this class : among the Bisis one hundred, among the R&jas one

hundred, among Gandharvas one hundred. The dead on leaving the body go to the

Arehis (flame). From that place they reach the son of Vayu, called the Ativahika : from

there to Ahar (Day), then the Bright Fortnight, then the six northern months, then the

year, then the lightning, Varuna, Prajapati and Surya
;
thence Soma (moon), Vaisvanara,

Indra, Dhruva, Devi and Diva. Thence they reach the Supreme Vayu (the first be-

gotten) who carries them to God.
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Mantra 7.

fpr ftwfrT I

|Ti^n- g im 11

Brih at, great, grand in all respects of time, space and causality. The
middling Great. The Super-relative Great will be mentioned later on. He
has ananda— form also. The Brihat Brahman manifestation is for the best

among men : they are the lowest adhik&ris. Cha, and. ^ Tat, that.

Divyam, Divine, wonderful. Achintya, inconceivable. Rupam,

form. 'Fhe Divine form. Stiksmfit, than the subtle, i.e. t than the

Prakriti. ^ Cha, and. ^ Tat, that. Shksmataram, more subtle. This •

is manifestation of Brahman as reflection : as the sun can appear as very small

in a focus. The subtle manifestation is for Risis and the rest : who are middl-

ing adhikaris. This is the Bimba-Brahman RmR? Vibhati, shines forth,

manifests. ^T^Durat, than the far. g^Sudfcfe, greatly far, farther. ^Tat,
that, Iha, here, in the middle. ^TRt^ Antike, at the end, because He is all-

pervading. This all-pervading or vyapta Brahman is for the highest adhikaris,

who worship without any symbol. =5f Cha, and. qwf Pasyatsu, among the

seeing, among the wise, whether men, Risis, or Devas, Iha, here, in this

body. In this heart. Eva, 'alone. Nihitam, placed, hidden, residing,

resting, Guhayam, in the cavity. (Auric egg ?).

7. That true shines forth as great, divine, and incon-

ceivable. , He manifests as power (to men)
;
and as smaller

than the small He manifests to the Risis. He appears as far

beyond what is far, also here (in the middle) and at the end

(i. e., all-pervading to the Devas). For the discerning (when

they see the appropriate form) here (within their own body),

in the cavity of the heart, then there is Release.—50.

;
MADHVA’S COMMENTARY.

As lie is all-pervading lie is said to be both far and near.

Note, —An objection is raised :
“ You liave said that the Supreme Brahman is reached

by the direct perception (aparoksa jtl&na) of Brahman. In the fifth verse of the next

chapter is taught that the karya or effected Brahman is only reached by aparoksa jtlana

and not the Supreme. Whereas in other parts of this book it is said that the lokas like

Mabar, Jana, and Tapas are so reached. The aparoksa j ilana being of uniform nature cannot

lead to so diverse results.” To this is the reply that the aparoksa ;jilana Is not of a uniform

nature for all. It varies with the object of Self juana. This verse describes that according

to the differences of adhikaris, the aspects of Brahman that they see by aparoksa arc

different. The Brihat Brahman is the object of aparoksa for the Human juanins, the suksma
or Bimba Brahman for the Risis, and the all-pervading or Vyapta Brahman for the Devas.

The one and the same Brahman, by His mysterious power (achintya sakfci) appears as smaller
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than the atom—a focus point in the heart of the Risi : as Virat purusa to Human Per-

fects, and as all-pervading to the Devas. Thus the no size of the atom, the all size of the

all pervading, and the middle size of the Virat are all possible to Brahman, and hence

the phrase achintya riipam is applied to Him in the verse. Humanity as a rule wants an

Incarnation, an Avatara of God to satisfy its heart. God must appear to it outside as

some Bahih prakasah. Therefore the first portion of the verse ” brihat cha tad, “ applies

to Brahman as seen by Human jnanins. Not only He appears as great (Brihat) and posses-

sing supernatural Divine Powers, but appears also full of bliss, &c. To the Risi adhikaris

He appears as suksmat suksmatara “ smaller than the small ” the point in the focus—the

Birnba. For Risis are said to have antarprakasa. While to the Devas, He appears as

all-pervading, who is farther than the far —durat sudure and who is “ iha ” in the middle

and “antike ” at the end—“ far off,” ‘‘here,” and “ at the end”—in other words all-pervading.

Thus the three objects of aparoksa perception have been declared, according to the

class of the adhikari, as they are uttama (best), madhyama (middling) and adhama (lowest).

How this aparoksa jnana arises in them is described in the last sentence of this verse : pas-

yatsu iha eva, &c., when these various adhikaris see the appropriate object of their aparok-
sa perception in their heart, then they get Release. See Vedanta sutra III, 8. 51. The
Lokas beginning with Mahar and ending with Vaikuntha—-Makar, Jana, Tapas, Satyam and
Vaikuntha are to be reached by j nana alone : while three Lokas— Bhuh, Bhuvah and Svar are

obtained by karma. The apratikalambana worshippers reach the Brahman in Vaikuntha,
when they see the all-pervading form of the Lord. The Risis, &c., by seeing the Bimba-Brah-
man, reach the Satya-loka Brahman in Satya-loka. The Human J fianins by seeing the Brihat-
Bj’ahmaii reach the Mahar, Jana or Tapas Loka according to their grade. The Human jnanins

are of three kinds : the Tapasvins who perform penance. They go to theTapas world.

The yogins are the second class—they go to the Jana-loka
;
and Quarter yogins (Pada-

yogins) go to the Mahar lokah. All these three sorts of adhikaris get mukti by seeing

the Birnba in their heart. Thus moksa may be defined to be the cessation of infinite evils

accompanied by the residing in one’s own form (svarupa). Thus moksa is not of various

kinds—it is the same for all ; but the variety is in the different kinds of aparoksa-jn&na.

Now this seeing of Birnba, which is the immediate cause of mukti, results from the

teaching of Hiranyagarbha. Bee Prasna Up. V. 5. where the jivaghana or Brahma is

said to teach the jnanins the final wisdom. So also in the Katha Up. I. 2.20 where the

grace of the Dhata is said to be the cause of Mukti.

This Bimba-vision obtained through the grace of Chaturmukha is different from the
bimba-darsan of the Madhyama adhikaris, i. e., the Risis. For it was already mentioned
before that the Deva jnanins seethe vyapta Brahman, the Risi jnanins see the Birnba-

Brahman, &c., the Human jnanins see the avatara-Brahman, The Bimba-vision through
the grace of Chaturmukha is not the vision of the “ smaller than the smallest”—which is

the ordinary bimba-vision of the Risi jnanins. The Bimba-vision here consists in manifest-
ing transcendental qualities and attributes, and size and proportion greater thaii any jxva.

Therefore the Kathaka verse uses the words “ atmanah mahimanam ” “ greater than the
jiva”—The word Atman there means jiva and mahitminam means “greater than.” “ Visnu is

called mahiman because He is greater in quantity and quality than the jiva” (Katha
bMsya ) Therefore the Risis also must see this Bimba before they can get mukti. For it is

essentially necessary for moksa that one (whether a Deva j iianin or a Risi j nanin or a Human
jnanin) should see this Bimba—this mahiman form, through the grace of the first Begotten.

Mantra 8.

^rf«rT wrer srr i

rv \ r\

«rmR:ii=:n
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^ Na, not. Cbaksusa, by the eye. By the grace of the divinity

presiding over the eye. He is one of the deities in the guha or cavity.

is seized, apprehended, sf Na, not Api, even. Vacha, by speech.

By the grace of the Divinity presiding over speech, by revelation, Na, not.

Anyaih, by the other. Devaih, devas, or shining ones, senses. By the

grace of any other devas. mm Tapasa, by penance or fasting, &c.

Karmana, by works appropriate to one’s caste and stage of life, fr V&, or, and.

Jhana, knowledge. Namely, by Vayu, who is all knowledge. Or by

Brahma who is also called Jnanam or wisdom. Prasadena, by the grace of

Jhana:—by the grace of Vayu, ' or Chaturmukha Brahma or Hari himself.

Jnanaprasadena, through the grace of wisdom (Hari the Most High, and Brahma

the Teacher). The grace is the immediate cause of mukti, meditation, &c., are

only occasions or nimitta cause. Viguddha, pure. Sattva, nature,

mind. By the sattva element becoming free from the admixture of rajas and

tanias. Visuddhasattvah, pure in heart, tTcp, Tatah, then. 5 Tu, but, only, alone.

That is by grace alone. Tam, Him. Pa^yate, he sees, fTOFwTS Nis-

kalara, without kalas or parts. Without the sixteen-fold body. See Prasna

Up. V. The body of Hari is not like that of the Jiva having sixteen parts.

Dhyayamanah, meditating. Constantly thinking.

8. He cannot be apprehended by senses^like tbe eye

nor by revealed texts, nor by the grace of any other shining-

one. Only through the grace of Wisdom, when one has

become free from rajas and tamas, and thrown off the sixteen-

fold body, he sees Him by means of constant meditation. Or

the pure in heart see in meditation Him who is without a six-

teen-fold body, then only when there is grace of Wisdom.—51,

MADHYA’S COMMENTARY.

Hari cannot be seen through the grace of any other devas, except of

Vayu who is Wisdom personified, or through the grace of Brahma or of

Hari who is the Supreme Wisdom himself. When these are gracious, then

alone Brahman is seen. Other devas can give only subsidiary knowledge

that would help such realisation.

The word niskalah means he who has not a body consisting of six-

teen elements or kalis. The body of the Lord is of bliss, as says the

fWti :
—“When the seer sees the Golden coloured Lord whose shape is

Blissful, who is immortal, &c., Om.”

Note.—The Vision of God is entirely a matter of grace. When the Son of God—called
Vayu—becomes gracious, the Father is seen. No one has seen the Father, but through the

Son. See Vedanta Sutra III. 2 26. The various devas, like Indra and others, cannot give

this vision : except when they act as channels of the Supreme. Thus they (devas) are not

useless—indirectly they can also lead to mukti.
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The organs like the eye, &e., cannot give the knowledge of Brahman, nor can speech

or revelation give God-Vision : nor can any other devas. Because by penanee and by-

sacrifices He cannot be seen, because the adhikari whose heart is pure, and who

meditates on Him, who is free from 16 parts, cannot see Him through the grace of

any other deity, therefore the necessity of grace ;
for by the Grace of Wisdom namely of

V&yu, or of Chaturmukha Brahma or of Supreme Wisdom Hari himself, can Brahman be seen.

Brahman is seen only through grace and grace alone.

Mantra 9 .

srsnvi

q-sf: Eshah, this (atman). Anuh, subtle, atomic. It is illustrative of

the other two sizes also, viz., the madhyama Parimfina and the Vyapta. msn
Atma, self. The Supreme. The Lord. The atman appears anu to the madh-

yama adhikari; and All-pervading and Great to the other two. All three are

meant here: anu is merely illustrative, and includes the other two. Che-

tasa, by thought, by that mind (in which the pranas &c, have entered as des-

cribed below), Veditavyah, is to be known : to be realised by direct

vision. Yasmin, in whom, in the chief vital Air or in which mind : yas-

min referring to the mind, SHUT Pranah, the breath, the Pranas. The mukhya-

prana—the chief prana. panchadha, five-fold
:
prana, apana, vyana, samana

andudana. Or five-fold chetas, i.e, Manas (cogitation, sensation), Buddhi (deter-

mination, perception), ahahkara (will) chittam (thought) and chetanfi (feeling).

These are the five-fold chetas. This word * five-fold ’ qualifies both chetas and

prfinaih—five-fold mind and the five-fold pranas, nftwsr: Samvive&i, has enter-

ed. Prfinaih, with the pranas, with the senses. With the five pranas,

like prana, apana, &c. f^rTH. Chittam, the mind. Sarvam, all, entire.

Otam, is interwoven: is sustained, protected, has entered, ijalHIl prajanfim,

of the created beings. Yasmin, when this (thought). In which, i. e., in the

Lord. In which mind, Visuddhe, is pure. In the Pure (Hari). In which

pure mind. ff*T5rf% Vibhavati, manifests its powers, becomes manifold in its

activities such as studying, meditating, &c. tjq-: Esah, this. $TPW Atmfi, atman.

(This Jiva).

9. This Atomic Self (the Supreme Lord) is to be

known by that mind alone in which (first,) the Chief Prana

(through His grace) has completely withdrawn (the out-go-

ing activities of his subordinate) five-fold pranas : for the

(five-fold) mind of all created beings is entirely interwoven

by these five pranas and is consequently never quiet
:

(and

secondly) by that’ mind, which, being perfectly pure, makes

the soul manifest its powers.—52.
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According to Raghavendra yati.

This Atman (Mukhya Prana) abides in all as an atom. It is to be

known by the mind. All the mind of the created beings, along with the

senses, is supported by the chief Prana. That Prana with its fivefold

sub-divisions is completely sustained in the pure Hari. Thus this Self

becomes glorious.

Note.—Max Muller, folio-wing Sankara, translates this verse thus :
“ That subtle

Self is to be known by thought : there where breath has entered fivefold : for every

thought of men is interwoven with the senses
;
and when thought is purified, then

the Self arises.” According to Raghavendra yati, the first yasmin refers to the Mukhya

Pr£na, the second yasmin to Hari the Lord. The Atman is atomic, and to be appre-

hended by thought. The method is:—-that first' all the senses and the chittam should

be merged in the Mukhya Pr&na. Then this chief Vital Air with the five permanent

atoms—pr&na, apana, &e., should be merged in the Pure Hari who is its support. When this

is done, the Atman manifests its powers.

By what organ or sense is the Lord then to be apprehended ? This verse answers

this query. The chetas is the organ by which the Atman can be known. But it is not

ordinary mind that can see the Lord, for with regard to such mind the prohibition still

holds good—the Brahman is not to be perceived by mind—yan manasa na manute (see

Kenopanisad). But by the mind which is pure (visuddha)—by that mind where this

jiva manifests its activities of manana, Sravana, &e. can Brahman be seen. Moreover

this mind must get the Grace of the Mukhya Prana before it can see God. Thus the

dictum that the Atman cannot be apprehended by the mind holds good, with these

reservations. It cannot be known by the mind which is not pure and whose powers

have not been unfolded by study, meditation, &c., and which has not attracted the grace

of the First-Begotten—Prafchama Pranah.

The chief Prana, with his fivefold functions -prana (inspiration), apana (expiration),

vyana (circulation of blood) samana (alimentation) and udana (the hypnotic or dying

function) enters completely into the fivefold mind (cogitation, determination, will, cogni-

tion, and feeling) of all creatures, and thus disables the mind to see Para Brahma, go long

as the Chief Prana does not draw in the subordinate five pranas from their out-going

activities and merge them into the fivefold mind, the latter is always distracted and

cannot perceive the God. It is thus the Chief Prana that gives the mind quietness

and the Will and Faith necessary for the Divine Vision. By its own ordinary powers, the

mind cannot get the Divine Vision.

Mantra io.

air# afer j on

1% sr«rw ii \ ii

3*1. Yam, what. ^ Yam, what, i. e

,

whatever. sifaTO. Lokam, place, state.

Worlds like Svarga, &c. ffTOT Manasa, by mind. Samvibhati, imagines,
goes, makes an object of conception, wishes for, fd t Vi^uddha-Sattvah,
the person whose sattva is purified, He who knows the Self. Who has got
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the aparoksa knowledge of the Lord. eRpreKT K^mayate, he desires, wishes for.

what. xf Cha, and. Kaman, desires, objects of desire. TO Tam,

that. to Tam, that. Lokam, the place, the worlds. ’SfT?{% Jayete, he

conquers, he obtains, because his will becomes invincible. ?TO those,

xf Cha, and. gRPTO Kaman, desires. Tasmat, therefore. Atma-

jnam, the knower of Self. He who knows the Lord by aparoksa-Jnana. Hi,

verily, indeed, Archayet, let him worship, honour, spTOPT: Bhutikatnah,

who desires happiness or prosperity.

10. To whatever Loka the man whose nature is puri-

fled imagines to go, or whatever objects of desire he wishes

to get—to that loka he transports himself at once, and those

desires he obtains. Therefore let the man who desires pros-

perity, honor the man who knows the Self.—53.

Note ,—This verse declares the glory of the knower of the Self. It was mentioned
before that the karmas were exhausted by aparoksa Jnana of the Lord. But this is

not the sole result of such knowledge. On the contrary the gaining of Heaven, &c., also

results from it, as well as of other pleasures.



THIRD MUNDAKA.
Second Khanda.

Mantra i.

u 'Jkhcith srgi ura m urfa

3^3%^ *T g^THT^T sj=wmfuAfcr 'JftT: II ? II

gp Sah, He (the worshipper of the atmajria, i. e„ of the sage who knows

the self). Veda, knows, tr^r Etat, this. Paramam, highest, the chief.

Brahma-dhama, Brahman’s home, abode. That is, the Mukhya Prana.

:ipr Yatra, where (in the Prana). Visvam, all, full, entire. The infinite

(Pilrna) Brahman. Nihitam, is placed, is contained”, dwells, abides. The

word sthitam must be supplied to complete the sentence. *UTlr Bh&ti, shines,

manifests, ^ubhram, brightly or bright. The giver of moksa. (Moksa-

rupa-^ubha-pradam). Upasate, worship by Havana (hearing), manana

(meditation), &c. 5^ Purusam, the person. The Infinite (Purna) possessing

the six (sat) transcendental attributes. $5 Ye, who. f| Hi, verily,^ because.

Aktoah. without desires, without faults, like karna, &c. % Te, They.

^CTL^ukram, pure, free from grief. The word prati is understood here and

governs “^ukraT Etat, this (Brahman). The word gantum “in order to

reach5
’ should be supplied here to complete the sentence. WWI Anyat, other

things, like avidya, ignorance, &c. Other works. Ati, transcending, cross-

ing over (ignorance, &c )
Vartanti, go towards, are absorbed in Hari.

Dhlrah, wise, (those who are not worshippers of atmajna sages.)

He, the worshipper of Self-knower, knows (first the

Prana) that highest home of Brahman, in which abides the

All, (then the Brahman) shines forth (in his heart), and be-

comes the giver of moksa. The wise who, free from desires,

worship the Purusa, having crossed over (the sea of ignorance,

&c.) also get this pure Brahman.—54.

MADHVA’S COMMENTARY.
“ He,” namely, the worshipper of the knower of the self, ‘ knows the

abode of Brahman, ’
i. e., the Prana. The Prana is called the Brahma-

dhama or the abode of Brabman. In it tbe “all” (visva), namely, the hill

Brahman (Purnam Brahman) has its borne. The word “vMva” here means

the “all,” “ the full Brabman.” “ The highest and chief abode of Visnu is

celebrated to be tbe Prana alone. He who knows by right means (such

as Havana, manana, &c.) the supreme Lord dwelling in Prana verily causes
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,
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the Lord Hari to dwell in his prana permanently, for Hari enters into

his life.

Though Visnu is always dwelling in Prana yet He is metaphorically

said to enter a man in the sense that through the instrumentality of

Prana, He expands the consciousness of the wise, and lends greater illumi-

nation to it. It is something like obsession. When an eviL person attracts

elementals, they throng round him and enjoy all the coarse pleasures of

drink, t%c., through his organs of mouth, &c., he being unconscious of their

presence. But these evil elernentals may grow so strong that they may

eventually take total possession of such a person. Then the man is said

to be obsessed, though these entities were present even before obsession

in the aura of that man.

(Note.—See Mrs. Besant’s Ancient Wisdom, p. 122.)

Thus Hari though always present in every human being, is said to enter the wise, in

the sense that the light of their knowledge is invigorated by him.

The sense of the phrase “sukram etad ativartanti dhirah” is sukram prati anyad

ativariante, L e,, towards this sukram or grieiless the wise go, after crossing over every-

thing else.

Note.—The Brahman is called sukram because He is free or rahitam, from ft oka' or

grief. The wise throw aside all karmas and go to the grieiless Brahman. Leaving

everything else, the mind of the wise is pointed towards Hari alone, the griefless one.

This concentration of mind on Hari is release. No one can go beyond it. This we find

in the Malia Varaha Purana.

(This dwelling in the same loka with Hari is called mukti).

Note—This shows that the mukti is obtained through the mediation of the Son. The
worshipper first gains the knowledge of the Son or Prana—the highest home of Brahman
where He manifests in all His glory. Then Brahman shines forth on him and gives him
salvation. The worshipper of the knower of Atman understands the abode of Brahman

—

namely, the mukhya Prana—that in which abides the all, the infinite, full Brahman.
“ The Prana is celebrated to be the principal abode of Visnu. He who knows by
proper means the supreme Lord dwelling in the Prana—verily has constantly God
interwoven with his life. The Lord enters the human soul through the Prana always,
and through the instrumentality of Prana He illumines the knowledge of His devo-
tees. Though the Lord is always ail-pervading and consequently eternally present in

every soul, yet He is said to enter a soul and inspire it through Prana
;
just as ghosts

are said to be made to obsess men, through mantras, &c., though every man has
within him always these pisachas who eat the same food as eaten by the man. Thus
Visnu though always dwelling in the prana, gives additional light to the light of the

wise.”
,

.

,

' v

The piftachas or ghosts are said to exist in men and partake also of the food which

the men eat, but the latter are not conscious of their existence, till by mantras, &e. } the

ghosts are made to manifest their presence by tetnce utterances, &c. A modern illustra-

tion would be the emergence of the subliminal self (secondary personality), in hypnotic

and other allied states. The subliminal self is a part and parcel of the human personali-

ty, but man is not ordinarily conscious of it. In abnormal states he becomes aware of it.

So also the Divinity in man. The Lord Visnu is in man from eternity, but the man knows
Him only when he attains perfection.
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The sense of the verse is that since Tisnu, the eternal Brahman dwelling in the

Life (Prana), supports the world, and since the Brahman by superintending and dwelling in

the Prana becomes manifest, hence the Life (Prana) is the highest abode of Brahman

higher than even Vaikuntha, &c. Therefore the worshipper of the atmajna—the worship-

per of the Masters of Wisdom and Compassion- first comes to know this mansion of Brahman,

this Prana and afterwards he knows indirectly the Brahman that dwells in this Prana,

by sravana, &e. Then that Brahman manifests or shines in his pranadhisthana or the

receptacle of prana, the auric egg. Then that Brahman becomes Subhra (£>ubhapradam,

giver of moksa) to that person. Thus the Bhiiti (prosperity), gained by the worshipper
of the Wise, has been described as he attains moksa through the above stages. But this

bkuti is not confined to the worshippers of the Masters. Every person who worships
the Lord, in the name of his first-begotten, the Prana, gets mukti. Worshipping Brahman
through Prana leads to higher resalt than the mere worship of Brahman.

Mantra 2.

^ SW <RT I

qqfofiRrei fi^r si srftsfrafct ^rar: imi

^r*n^Kaman, objects of desire, g: Yah, who. 3^3% Kamayate, desires,

longs after, who worships the Lord for the sake of worldly things. sRppf:

Manyamanah, thinking (them to be beneficial and helpful). Sah, he.

Kamabhih, through desires, on account of those desires, mm Jayate, is born,

rpnrsr Tatra, tatra, there, i e.
f
in many births and wombs; he is carried to

those places and spheres which he had desired, Paryaptaka-

masva, of him who desires the highest .(paryapta), i. e.
t

the moksa. Or
whose desires are all satisfied paryfipta, satiated by enjoyment. egflyffTT*

Kritatmanah, of him whose mind (atman) is satisfied or contented. 5 Tu, but.

lha, here. ^ Kva, indeed, even, Sarve, all. Fraviltyanti,

merge, vanish. cfiTW Kamah, desires.

2. He who longs after objects of desire thinking

(that they are the highest) is born in those places (where

those objects can be enjoyed). But all desires of him who
aspires for the highest and whose mind is contented, vanish

even here on earth.—55.

Note,—This shows that aparoksa-jnana is the only means for the entire destruction

of all desires.

Manira 3,

tn srwrenS'i wrut ftn^t ^ n ^ u
. *f Na, not. Ayam, this. Atnia, self, Pravachanena,

by sacred saying, through the explanations of scriptures given by persons
devoid of Bhakti, devotionless dissertations. The study of sacred scriptures
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is not the principal means of acquiring aparoksa knowledge. Labhyah,

to be gained, to be known, to be seen by direct Saksatkara. ?r Na, not.

Medhayd, by genius, or understanding, by retentive memory and intellect, or by

meditation and reflection. The retentive intellect is not the chief means of

acquiring aparoksa knowledge. ^ Na, not. Bahun&, by much.

^rutena, learning, hearing. The learning by itself is not the chief means of

gaining aparoksa knowledge. ^ Yam, whom, Eva, even. qisp Esah, this

Supreme self, Vrinute, elects, chooses, accepts, because of the devotion

or bhakti of that person. %s?r Tena, by him. Labhyah, to be gained. cfFC

Tasya, for him, for that bhakta. irsp Esah, this, Atm&, self,

Vivrinute, reveals. rT3 Tanum, body, form : own divine form. pp*.Sv&m, his.

The God becomes the object of immediate, direct, intuitive perception.

3. This Self cannot be gained by dissertations devoid

of devotion, nor by mere keen intellect, nor by much bear-

ing. It is gained only by him whom the Self chooses. To

him this Self reveals His form.—56.

Note.—This shows that no one can know God but through the grace on the part of

God, coupled with Bhakti on the part of Man. It was taught in a previous mantra, that

the grace of God was necessary for attaining aparoksa-knowledge : that was the princi-

pal cause of such knowledge, from one point of view. See jhana-prasadena, &c. (Mund.

III. 1. 8). This mantra teaches that devotion towards and Love of the Lord (Bhakti) is also

a principal cause in the acquisition of this knowledge. Among the means (sadhana) of

acquiring this knowledge, some entirely depend upon the adhik&ri or the properly quali-

fied person, while others are beyond his control. Among the personal means, the highest

is Bhakti ;
among the non-personal the grace is the highest.

Mantra 4.

h ^ swiwir errarfafridi 1

TWferOT' mm agrem \m\
Na, not. Ayam, this, Atm a, Self, Brahman, Visnu. qrSTffira

Balahinena, devoid of strength. Who has not the strength to study, reflect and

meditate, Labhyah, to be gained, to be seen. ?r Na, not Cha, and.

Pramadat, by the heedless, not earnest. Who forgets the Lord. Who
has not Bhakti. Tapasah, by penance. The tapas must be s&ttvic

;
do-

ing works with supreme faith, without any desire of fruits and with attention

fixed on Visnu. The tapas in the shape of the worship of the Devas, the Re-

generates and the Wise cannot lead to divine vision, Vd, and. Api
f

even. Alingat, not having authority (liuga) for it. Non-scriptural

;

non-authoritative. This word qualifies the 44 tapas the penance must not

be non-scriptural or tamasa
;
but sattvic tapas. See Gita, Chap. 18. 3%: Etaih,

by these (Havana, &c.). Upayaih, means (by hearing, s'ravana, reflecting,

m&nana, &c.). Yatate, (who) endeavours, Yah, who, (qualifies the

Q
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wise). The wise who knows that Havana, &c., cannot lead to direct God-Vi-

sion, yet employs those means as secondaries, to help and strengthen his

bhakti, gets such vision, g Tu, but. fi’^Vidvan, the wise, Tasya, for his.

The words are ‘Tor his sake, they become propitious.'" Esah, this,

Atma, Self. The Supreme Self. Visate, enters. Manifests Himself in this

Abode of Brahman, Bralmiadhama, the home of Brahman, the Vayu:

the First Begotten.

4 . This Self is not to be gained by one who is desti-

tute of power, nor by the heedless, nor by one who performs

penances not countenanced by scriptures. But the wise,

\yho strives after Him by those means (by sravana, manana,

&c., coupled with Bhakti, while praying always for grace)

obtains Him and then for him (these become helpful). To

Him this Supreme Self manifests in the home of Brahman

—reveals Himself through Vayu.—57.

Note,—This shows that Pravachana, Sravana, &c., are not all useless. They are abso-

lutely necessary, they are in fact the means of Divine Vision, but not the highest or the

principal.; The chief is Grace of V&yu, the Son, as the Divine means ; and among Personal

means the Highest is Bhakti on the side of Man, to produce the Aparoksa jnauam.

Mantra 5,

SfWrTTt (

n wm srfe w 11 x u

JOTTO Samprapya, having reached, Euam, Him (Brahma) Vayu or

Brahmi called Brahma-dh&ma, the abode of Brahman— the first begotten.

In the texts dealing with the stages of Mukti, Vavu always means Brahma.

3$^: IJisayah, the sages, it includes the best among human adhikaris also.

The prattka worshippers. It includes the Risis, the Chira-pitris, the Deva-

gandharvas, and the Manusya Gandharvas. ^rpr: Jnana-triptah, satisfied

through knowledge. When the Jrtenins reach Brahma, they become satisfied

in knowledge, because being taught by Hiranyagarbha (Brahma) they attain

aparoksa^knowledge in the shape of seeing the Bimba or the Original which
leads to release. Therefore they become satisfied. The Bimba-aproksa-

jftana is obtained only through Vayu (Brahma), called also Jtvaghana. See
Praina Up. v. 5. The jhana-tripti thus varies accordingl to the adhik&rt—
whether it be the immediate perception of Bimba or of Avatara. Kri-
tatmanah, contented of heart, who have realised the Atman or the Supreme
Self. Vltaragah, devoid of attachment, sren*tfD Prasantah, tranquil,

firm in bhakti. % Te, they. It includes the Nirguna (eka-guna really) upasa-
kas also. Those who have reached directly the Vaikuntha Loka and others who
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are in Satya Loka. ^p|tf Sarvagam, the all-pervading. The Visnu in that

form which pervades the tarvas beginning from Prithivi and ending with

avyakta. This is beyond the Vaikuntha loka—beyond the Brahmfinda.

Sarvatah, from all Being free from all vehicles, astral, mental, &e., up to the

last, sflxg Prapya, having reached. Dhirah, the wise, the jnanins.

Yuktatmanah, devoted to the self, Sarvatah, from all (dehadeh bodies,

&c ),
muktatmanah, becoming free. Sarvam, all, wholly. “ He is called

Sarva by whom is filled the whole universe.” The Full, the purnam. Eva,

even, ^1^1% Avisanti, enter. Madhva reads it api-yanti.

5. The sages satisfied through knowledge, contented

in heart, with passions all gone and tranquil of mind, attain

Him, the Brahma. Being free from all bodies, the wise reach

the Omnipresent, yea even enter into the All.—58.

They the Risis being free from attachment (through Vairagya), and so calm of mind

;

having realised the Supreme Self, and thus satisfied in knowledge, reach Him (Brahma and

there being taught by Him attain the direct vision of God.) They the wise being com-

pletely free from all bodies, and attaining the all-pervading Lord, even enter into the Pull.

MADHYA’S COMMENTARY.

The word “ sarvatah
” “ from all ” means being free from bodies, &c.

The word “ sarvagam
” “ all-pervading ” means the Lord. As says an

authority:
—“Being free from all bodies, and having reached the all-

pervading Parusa, and having entered into Him, they become happy both

in and out of the Cosmos.”

Note.—In the verse satyameva jayate (III. 1. 6.) it was mentioned that the devotees

called apratikalambana go direct to Vaikuntha and attain raukti. Now in the* present

verse is shown the method of the mukti of Partikalarubana devotees. They do not at once

go out of Brahmanda to Visnu Loka (Vaikuntha), but after some time. In fact all jhanins,

to whatever class they may belong, go out of Brahmand a sometime or other. The word
sarvatah in the verse refers to Dehadeh understood, Le., freed completely from all debas or

bodies. The word body refers to the charama-deha or the ultimate body. Human jnfinins

throw off their ultimate body—the last body —on attaining mukti, not so the Devas. They
attain mukti, but do not throw off their charama-deha at the same time. It is only at the

time of the great cosmic Pralaya -JParanta kala—that the Devas lose their final body.

The worshippers of so called Nirguna Brahman (who are really worshippers of Eka-guna
only) also belong to this category. They have no special path assigned to them : but
with the dropping down of their physical bodies owing to disease, See they become free

from all dehas. Thus there is some similarity between the Devas and Nirguna (Eka-guna)

upasakas. The eka-guna Upasakas have already, while in the body, become free from the

bonds of karma, &c., like the Devas ;
and wait only for the falling off of the material deha

to become completely free, as the Devas wait for the falling off of the body of Brahma to

gain final liberation. The eka-guna upasakas never go to Vaikuntha Loka, but get libera-

tion on earth. They are also included in the word “ te “ they ” of the verse.

At the time of Pralaya, all jhanins together with Brahma enter into the Supreme
Self in his “ Earth abiding (parthiva) form/’ then with the latter into his “ water-abiding
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form,” then with the latter into the “ Fire-abiding form/’ then with the latter into his

“ Vayu-abiding form,” then with the last they enter into the “ Akasa-abiding form,” thence

into the “ Buddhi-abiding form,”—thence with it to the “ manas-dwelling form ”—thence

into the Bnddhi-abiding Hari, thence into the Ahankara-abiding Hari, thence into the

Yijnana-abiding (mahattatva) Hari, thence into the Avyakta-abiding (ananda abiding)

Hari. Thus reaching Hari in the final abode they never come back.” Thus the jnanins

abiding within the cosmic Egg go out of it, by successively leaving the various coverings of

tattvas which surround the Egg. These tattva-spheres must be passed through ; and when
it is done, then the Released Souls enjoy all happiness whether inside the Brahmanda
or outside.

The Pratika XJpasakas go to the four-faced Brahma but not so the apratika-upasakas.

The Risis are all Pratika-alambana : and are madhyama adhikaris. They possess inner

light and see God inside. “ Pratika is the body. Those who see the Lord in the body are

called pratika-upasaka.” While Human adhikaris are Bahih-prakasa they see the Lord

outside. To men the Lord appears in Incarnations (avatars). Strictly speaking Human
adhikaris cannot be called pratika-alambana : but pratika-alambana in the sense that

they worship the Lord as manifested in an external body or pratika. Thus the Pratika-

&lambanas become of two sorts :—Deha-alambana and Pratika-alambana : the first apply-

ing to the Risis, and the second to the Human perfects.

Both classes of Paratika Upasakas —the Risis and men—go to Brahma. The difference

however is this. The Risis (who are’Deha-lambanas) go by the path of archis (flame), &c.,

at once to Brahma without staying in the intermediate lokas. But not so the Human-best

the Pratima-alambanas. They stop at the intermediate Lokas—some in the Mahar Loka,

some in the Jana Loka, and some in the Tapa Loka. After some time—more or less accord-

ing to their evolution*—they reach Brahma in His Satya Loka.

The jnanins are of three kinds : high, middling and low. The apratika-alambanas are

the high
;
because they see God as all-pervading. They at once go to Satya Loka or to

the true. The Pratika-worshippers are of two sorts : Deha-alambana and Pratika-alam-

bana. The Risis, &c., belong to the deha-lambana class, and are madhyama (middle class)

jn&nias : because they see Brahman in the body. The best among men are adhama (low)

j nanins ;
they are pratima alambana because they see the avatara of God outside their own

bodies, in symbols, men, &c. Of these, th§ Dehfflambanas reach the Brahma of Satya Loka

and being taught by Him, get perfect satisfaction of knowledge : and become full of the

wisdom gained of the immediate perception of self-bimba.

The Human-best also are subdivided into three classes : high, middle, low. The high

or first class consist of those who are in constant unbroken meditation and contemplation

(dhyana) of God. Such meditation is called Tapas. They go to Tapas Loka. The econd

class of Hainan perfects are also in unbroken meditation—but it is the meditation of yoga

not Tapas. By this practice of Yoga they go to Jana Loka : for yoga leads to Jana Loka.

The third class Human perfects are those who possess partial yoga (a quarter only), but are

also in unbroken meditation. They go to Mahar Loka. These three classes of Human
perfects reach the Satya Lol^a after sometime : and when they reach it, they are taught by
Brahma and thus become jnana-triptas.

Thus the first half of this mantra describes how the pratika-lambanas (consist-

ing of Dehalambanas and pratimalambanas) reach the higher planes within the Brah-
m&nda or cosmic Egg. The next half of this verse describes how both the pratika

and the apratika worshippers go out of the Cosmos and see the form of the Lord which
is outside.
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Mantra 6,

wziwmvzm: I^TtWT: \

ir TO^rrir mw^i ^ mu
Vedanta, the Vedanta. The finding out the meaning of the Vedas is

Vedanta-sravana or study. The word u anta ” means' to ascertain. Vedanta

means ascertaining the sense of the Vedas by studying it. vijnana,

knowledge. The knowledge obtained from gravana is vijnana, namely reflec-

tion or manana and meditation or dhyana. gRT^Rb Sunigchitarthah, well (su)

ascertained (ni&chita) the object (artha), the highest tattva is called artha.

gHT^TRn Vedanta-vijMna-sunigchitarthah, having well ascertained

the object of the knowledge of the Vedanta. He who by studying the Vedas

and by meditating on its meaning, has realised the highest truth, is called Ve-

danta vijnana-sunischitartlia. Sannyasa, renunciation,?' e.
t
offering jthe

fruit of all actions to the Lord. Renouncing the fruit of action. %R^Yogat
#
by

yoga, performing all works appropriate to one’s caste and stage of life with the

thought that it is the work of the Lord. Sannyasa-yogat, by the yoga

of renunciation. SREf: Yatayah, anchorites
;
the strivers : who have conquered

the senses, Suddhasattvah, pure-minded. Pure of heart. % Te, they,

Brahmalokesu, in the worlds of Brahman, in the five higher lokas.

The five lokas, vizt% Vaikuntha, Sa.ty.am, janah, Tapas and Mahar are Brahma
Lokas, also called the Visuu Lokas. Parantakale, at the time of the

Great End. The word Para denotes the full period of the hundred years of the

life of Brahma. In the last semi-quarter of that Para period, i. e.
f

in the final

i2|- years. Paramritah, highest immortality. Madhva’s reading is Param-

ritat, from the bondage of Prakriti. Another reading is Paranritat from the great

untrue, qn Pari, having renounced, having abandoned (parityajya) the places of

Mahar, &c. Muchyanti, become free, from the Paramrita. ^ Sarve, all.

6. Having well ascertained tire true object, through

the knowledge obtained from the study of the Veda, and
having purified their nature by renunciation of fruits of ac-

tion and due performance of duties, the pious dwell in the

worlds of Brahma. And when the period of Brahma’s life

approaches to its close, they abandon those lokas (like Ma-
har, &c., and crossing the tattva-sphere, at the end of Brah-

ma’s life) throw away the bondage of Prakriti and attain

all the Highest Mukti.—59,

MADHVA’S COMMENTARY.
They dwell (for ages) in the worlds of Brahma and become

pletely Mukta at the time of Pralaya called the Great End.

com-
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Note,—The Human Perfects, when they die and thus throw off their last body, go to

Mahar, Jana, or Tapas Loka through the path of Light. They remain there till the ap-

proach of the cosmic dissolution. Then the fire emitted from the mouth of Sankarsana

burns up the lower three planes, Rhiir, Bliuvar and Svar. When this fire reaches

the Mahar Loka, the perfects leave that sphere and proceed to the Satya loka. There

these are taught the final wisdom by Brahma and thus become jnanatriptas. The

B-isis directly reach Satya loka, as was mentioned before. These Bisis (Dehalambanas)

together with the newly arrived Human Perfects (Pratimalambanas) now abandon the

Satya loka in the company of Brahma, and go to Hari dwelling in the Vaikuntha Loka. Here

the Chaturmukha Brahma loses his body and merges into the Vir&t Brahma. Vaikuntha

is the abode of apratikalambanas. These apratikalambanas together with the new arrivals

(Dehalambanas and the Pratimalambanas) now leave Vaikuntha in the company of Virat

Brahma).

They go out of Brahmanda (the Cosmic Egg), and successively pass through the

elements beginning with Prithivi and ending with avyakta. Then the Virat Bralumt unites

in the Brahma called Pum. Thus these jrlanins cross the Viraja nadi with Pum-Brahma.

Here their Linga Delias drop down : and they attain the highest freedom. This is what

is meant by the phrase “ svarupe avasth&nam remaining in one’s own form. But the

Prakriti Bandha still subsists. It falls off only with the Mukti of Brahma : and not before.

The bond of Prakriti-fetter of the jivas also drops down when the Highest Brahma gets

liberation. This is the method of liberation of men.

To recapitulate The first stage of Mukti is when all men go from Satya Loka to

Vaikuntha Loka with Chaturmukha Brahma. Here this Brahma loses his body. The se-

cond stage is when the souls go beyond Vaikuntha, through the coverings of the Brali-

m&nda Egg, along with Virat Brahma. When the end of the avarana is reached, the Virat

Brahma merges into and becomes one with the Mahat-Brahma called Pum. This Pum-
Brahma and the jivas plunge into the river Viraja in which they cast off their Linga

Delias.

The Prakriti bond is distinct from the Linga-deha. The falling off of the Linga

Deha does not necessitate the freedom from Prakpiti bond.

This is the method of the Mukti of Jnanins other that the Devas. How the Devas

get freedom from Prakriti bond is now described. The Devas dwelling in the Vaikuntha

Loka, Brahma Loka (Satya Loka), &c., learn the highest truths of Vedanta there. When
the last days of the cosmos arrive—when of the hundred years of Brahma's life, 12J years

only remain more to be lived -when the Swarga and other lower lokas begin to be burnt

up, they go out of the Cosmic Egg and reach the All-pervading who is beyond the Cosmic

coverings. Thence they go to the “Brahma Loka”—“to the officers of Brahman ’’—the

word Loka here means “ officials.” These officials of Brahma are Immortals on the Path

called G-arurla-Sesa-marga. '

The Path of the Devas is two-fold—the Path of the Eagle (Garu.da) and the Path of

of the Serpent (Sesa). Varuna, Soma, are officials on the Path of the Eagle
; Agni, Surya,

<&e., on the path of the serpent. It is on these paths that the Devas drop down their final or

ultimate bodies, when the Pralaya comes. The first body of the Devas is also their last

body ; for unlike man, the Deva retains one and the same body throughout one Cosmic

period. Having dropped down their final body in one of those paths, the Devas in their

Linga Delias enter into the Viraja river along with Pum-Brahma. There the Linga dehas

also fall off’ and the Devas become free from the Prakriti bond. Thus they become per-

fectly Mukta.

The method by which the Devas lose their body is different from that of men. While

a man loses a dense body and proceeds with one more refined to a higher sphere, not so the
Devas. The Devas enter with their entire body into the body of the Head of their hierar-
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ehy. Thus the Devas on the Path of >S'esa merge successively first into the body of Yaruna

who merges into Soma, who into An irucldha, who into Kama, who into Varunf, who into

8esa, who into Sarasvati., who into Yiri ficha. Thus there are seven stages between the

Chafcurmukha Brahma and the Devas on this Path. The Devas called Aswinau and Apas

devatas lose their bodies by entering into the body of Yaruna. Yaruna along with Kubera

merges into the body of Soma. Soma along with the companions of Hari called Yisvaksena,

&e., merges into the body of Aniruddha, who along with Sanaka and the rest merges into

the body of Kama. Kama merges into Yaruni. Yaruni merges into Sesa. Sesa into

Sarasvati. Sarasvati finally merges into the body of Yirmeha.

The Devas on the Path of the Eagle also follow a similar involution. The lower

Devas than Agni, not specially mentioned before, enter into the body of Agni : the

latter merges in Surya, he in Brihaspati. So the Devas called Yinayakas merge into

Ganesa; the Devas called Ribhus merge into Prithivi. Ganesa and Prithivi merge

into Brihaspati. Brihaspati along with Svayambhuva Manu, Nirriti, and Maruts

enter Chandra. Yama merges his body in Svayambhuva Manu. Chandra into the Patni of

Garuda, he into Sarasvati. She in Brahma. Thus here also we see seven stages between

the lowest Devas and Brahma, vis., Agni, Surya, Brihaspati, Chandra, Garmla-patni, Garuda,

and Sarasvati. This Deva-dissolufcion takes place after all the tattvas like the Prithivi,

Apas, <&e., have been dissolved.

Here the method is the reverse of the creation. When there is the creation of the

shksma element, the conjunction of the Devas with this suksma matter, the material of

body, is the first creation. After the creation of the tattvas, there takes place the creation

of the bodies of the devas—this is the secondary creation. Thus the creation of the

tattvas takes place first, and then the creation of the bodies of devas. This order is re-

versed at the time of the dissolution. The tattvas dissolve first and then the Deva bodies.

Mantra 7.

tot: <i5!5p?fr srrast i

WRHT II ^ II

sren*: Gat fib gone, cRSFD Kalah, the parts. See Pragna, Up. VI., 2, 3., for

the Kalas. Panchadasa, the fifteen, The Devas who have the fifteen

kalfis as their body, Pratisthah, elements, the controllers of the Sansari

jivas. Devah, the senses, or the devas other than the fifteen kata devatas.

^ Cha, and. gif Sarve, all. Prat ^ devatasu, in the corresponding

deities. Karm&ni, works, the jiv&s or the deity called Puskara presid-

ing over all karmas. Vijnanamayah, full of knowledge, "qp Cha, and.

Atmfi, Self q< Pare, the highest Avyaye, in the unchangeable,

imperishable, gt Sarve, all. q# eki, one, not identical with, but remaining

in the same place as Brahman. bhavanti, become.

7. The fifteen devas, who preside over kalas and

control the jivas, become also liberated (when the jiva

becomes liberated)
;
so also all the devas with their corres-

ponding devat&s or goddesses (become liberated). The
deva presiding over karma gets free at the time when this
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jivatman, called vijnanamaya, enters the highest Imperish-

able, where they all become one.

—

60 .

MADHVA’S COMMENTARY.

The words “ become one ” have a threefold meaning : 1st, unani-

mity of opinion. 2nd, similarity. 3rd, being in the same locality. It

does not mean identity, nor oneness of essence.

Note.— 1st, as the Bralimanas and the Ksatriyas have become one, namely, are

unanimous in opinion. So when the Muktas have the same Will as that of the Lord,

and their organs become the channel of His Will, or when they use the organs of the

Lord for their Will, that is one form of becoming One, which is called Sayujya Mukti,

2nd, as the insect becomes a beetle by constant meditation on the beetle. The Mukta

gets the form of the Lord such as four fold power, &c. This is Sarupya Mukti. 3rd. as in

the evening all cows become one, meaning that they all unite in one locality, the cow-pen,

and are not scattered all over the pasture. This is Salokya Mukti. In these senses,

there is unity and not that there is identity. Nor does unity here mean oneness of

essence. For the jiva and the Brahman are essentially the same and no one can make

them one in this sense.

The word ekibhavanti is a compound formed by the affix chvi,

which has the force of making a thing that which it was not before.

As the jiva and Brahman are essentially the same, the force of chvi is not

here to denote 'that they become one in essence for they already were one

essentially. Therefore, eldbhavanti means either uniting with the Lord,

as the rivers join the sea or having the same Will as the Lord, as men

of diverse opinions may come to hold one common opinion and thus

be one. Therefore, ekibhava means union or coming in contact with each

other. 2. Or having the same Will and removing the conflict of Wills :

but not unity of essence, for therein the jiva and Brahman were already one

from eternity. The statement of “becoming one,” made with regard

to beings that were already one in form with Hari, therefore, means union

by contact, and not making them one in essence which they already are.

Nor beings, which are eternally separate entities, can become one in the

sense of losing their individuality.

The word ‘ Gatah ’ in the text means freed : become mukta. The

fifteen devatas called the Prana, &c., get release at the time that the

jiva gets release. And all other Devas which exist in every created being,-

who is itself a reflection of a Devati, also then get release, (but they

control him still.)

Note.—The word pratistha in the text means (prati—sthita^ 4 dwelling in each 7

All actions and the jiva called the Vijnanamaya enter into the Supreme Self.

Prana is the reflection of Hari. The other tala-devas are reflection of

pr&na, &c., each succeeding being the reflection of the one preceding it in
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the series. Other devatas are reflections of these kala. devatas. Men are

reflections of the devatas. These devatas, therefore, stand as controlling

the class beneath them. Even in release, men are governed by the devas

above them, while all of them exist in the Supreme Self. Thus we read

in Mukta Viveka. :

Note—From Visnu comes out Prana, from Him Sracldha, from Her, Rudra called also

the mind, from him Indra, the Lord of the senses, from him Soma, the devata of food, from

him Yanina, from him Agni, from him Akasa, from him Yighna, from him Marut, the son of

Yayu, from him Agni called Pavaka, the son of first Agni, from him Parjanya, from him

Sv£ha, from her Uclakiitmaka Biidha, from him Us a, from her Sani, from him Puskara,

Lord of all karmas. All other devas come out of kala devas.

The karma devata is also one of the kail devatas. Its separate

mention in the verse shows that it is one of the lowest of the devatas in

the above hierarchy, for Puskara, the devata of karma, is lowest in the

above hierarchy.

(Note.—The sense of the mantra is that all become free from the bonds of Prakrit!. Every

devata becomes free and controls its reflection in human beings. Fifteen kala devas like

pr&na, &e,, and the other devas along with the devata of karma together with the individu-

al soul called Yijilanamaya, all enter in Yasudeva, the fourth form of Hari and remain there

till the end of a Mahapralaya. When the creation again starts, they come out of Hari and
first enter the globe called Svetadvipa and there see the Lord of that globe. And when
they get His command, they descend to other globes. In the Mahapralaya. all Jivas become
one, lose their pettinesses and get their Wills unified with that of the Lord. Those who
are fit to get Sayujya Mukti, work through the eyes, and ears, &c., of the Lord, those
who are fit for Sarsti or Sarupya mukti get a body like that of the Lord

; these who are
fit for Salokya and Saraipya Mukti remain ever in the presence of the Lord.)

The explanation that the gatah kalAh means that the presiding

devas of the kalas merg§ in their cause, as say the Advaitins, is open to

objection. They explain the word prati-devatasu by saying each
devata goes back to its root form. The word prati-devata. cannot mean the
root form of the devas : for there is no grammatical authority for this inter-

pretation. The force of prati in prati-devitasu is like that of prati in

prati-rupa
;
not the original form, but its reflection. So prati-devata means

the reflection of the devata, subordinate to the devatas, their reflection, not

equal. The explanation given is consistent with other passages such as

:

the Vijnanatma along with all the other devas, the Pranas and the elements
is firmly established in Him. These sixteen kalas belonging to the Pu-
rusa, after reaching the Supreme Self, go to rest, as, 0 Somya ! these rivers

going towards the sea, enter the sea and find their rest there. (Pr. Up.)

The illustration of the Prajfen Up. shows that the reaching of the

Purusa by the Jivas, is like the reaching of the sea by the rivers. (As the

rivers -which have not reached the sea, at first, subsequently reach it, so

the kal&s, which have not reached the Purusa at first, now reach him. It

does not mean the material kalas, nor the non-free devas of those kalas. j
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The word Purusa here, in the last chapter of the Pr. Up. means the

Supreme Self, the Lord, as says the same Scripture :

—
“ The Purusa created

the Prana.” For the Pr. Up. opens with the statement that the Lord

created the Prana, and ends with the statement “ all enter the Purusa.”

Therefore the Purusa mentioned in the concluding passage, must he the

Lord mentioned in the opening passage, of that Upanisad.

Mantra 8.

w Jtsr: uurAs ftiur i

tUVU || q ||

arqT Yatha, as. Nadyah, the rivers. Syandamanah, flowing.

Samudre, in the sea. As tarn, the end, become invisible.

Gachchhanti, go. rfyq^q
1 N&ma-rfipe, the name and form. The distinctive

individuality, the substance. avi/iaya, not leaving, not losing. ^ Tatha,

so. f%fr^Vidvan, the wise, Namarupat, from name and form, from

his distinct individuality, Vimuktah, not freed
;

vi has the force of

“not” as in vi-priya, not pleasant, Parat, than the great. Pa ram,

the greater, Purusam, the Purusa, the Person. Upaiti, reaches,

goes. Divyam, the divine, the wonderful.

8. As the flowing rivers, whose home is the sea, when

reaching the sea, become invisible, but do not lose their

substance or individuality, so the wise, without losing his

individuality, goes to the Divine Person who is Greater than

the great.—61.

MADHVA’S COMMENTARY.

To the persons who are not muktas, the latter appear as if devoid of

name and form, because the non-free are incapable to ascertain the name and

form of the Free, not that they really have no name and form. As the wind

is not seen by ordinary people, because it has no form and bodily shape, so

the rivers lose their name and form, when they enter the sea. It is only

to ordinary perception that name and form are lost. They do not know

what particles belonged to them, in that vastness of the sea, but the Vayu

knows every particle of water that constituted the river, and separates it

from the ocean, and rains it back in the form of cloud.

The word Vimukta means “ not losing.” The force of the particle

ft vi is that of negation
; as vipriya means non-pleasant.

The word is “avih&ya” in the text. The W is elided by sandhi.

The name and form are never lost actually, even in mukti, as says a scrip-

ture text “Unending verily is the name.”
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Mantra, o.

Sah, he. Yah, who. g Ha, verily. % Vai, verily. ^ Tat, that.

TO Paramam, highest. Brahma, Brahman. Veda, knows. Brahma,

Brahman
;
the great, magnificent, glorious. qg Eva, even, vrro Bhavati, be-

comes. 5* Na, not. Asya, his. Abrahmavit, non-knower of Brahma.

kule, in his family. Bhavati, is born. Tarati, crosses oven

^okam, grief. Tarati, overcomes. qpJTO Papmanam, sin, evil. 3jgr Guha,

heart, cavity, sffssP'gp Granthibhyah, from the fetters Guhagranthi-

bhyah, from the fetters of the heart. Vimuktah, liberated, Amritah,

immortal, Bhavati, becomes,

9. He who knows the highest Brahman becomes great

(?". e., gets something of the greatness of the Brahman). In

his family, no one is horn who is ignorant of Brahman. He
crosses over (the ocean of) grief and evil, breaks the fetters of

his heart and becomes immortal.—62.

MADFIVA’S COMMENTARY.

He who knows the Supreme Brahman becomes verily Great (Brah-

man) according to his fitness.

Note.—Tho word param is employed with regard to Brahman, in order to distinguish

the Param Brahman from the Brahman used in the subsequent portion of the verse. The
word Brahman is to be taken there in its etymological sense : i. e,, Great, espansive grow-

ing. According to Advaita system, in the state of mukti there is no distinction of Para and

apara Brahman. So the use of the word para in this verse is useless according to them.

According to Madhva, the knower of the Supreme Brahman becomes Purna, Perfect,

according to his nature. He does not become Brahman in the sense of God.

The unfit does not get anything of the attributes of Hari. As says

the Skanda Purina:
—“When it is said ‘the jiva becomes Brahman’

it is meant that he becomes full and perfect, and not that he becomes

the Supreme Self. The jiva being ever dependent on the Lord, how
can it get eternal independence.”

Moreover in various passages of this Upanisad, difference between

the jiva and the Brahman, even in the state of Mukti, is repeatedly

asserted. As “ where dwells that Purusa, the changeless atman ”
(1, 2. 11),

“ Where is the Supreme abode of the True” (III, 1, 6.) “This is the

bridge of the Immortals” (IT, 2, 5.)
“ He should enter into Him, as

the arrow the target” (II, 2, 4.) “ Brahman is the target” (II, 2, 4.)

“ Becoming free from Avidya, he attains the highest similarity ” (III, 1, 3).
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All these show that the Muktas always dwell in the presence of

orcl and are separate from Him : (and do not lose their identity

n, nor become one with Him in the Advaita sense).

Moreover, the Lord Badarayana also in liis aphorisms indicates

he jiva remains distinct from the Brahman even in the state of

se. Thus in the Vedanta Sutra, I, 3, 2, he shows that Brahman

goal to be reached by the Muktas. The object reached must he

mt from the object reaching. So also in the Vedanta Sutras, IV, 4,

Bildar&yana clearly indicates the fundamental difference between

luktas and the Lord. The Muktas never possess the power of

hg a Universe — that is the unique attribute of the Lord. Thus

S&darayana and this Upanisad show that the Muktas remain different

|he Lord.

fee also says the Rig Veda VII. 99. 1 :
“ 0 Vising Thou art beyond

mure. None reaches Thy Greatness, he he a Mukta or a hound

Thou art Infinitely Full in Thy essential Form.” “ He enjoys all

along with the Omniscient Brahman ” (Taifct. Up. II, 1, 1).

,f

''hat Kaivalya which neither Brahma nor Mina nor any other deva,

bound, can ever attain, that art Thou, 0 Lord Hari, in thy owm

al nature.

;

die Devas are greater in. attribute than even the Mukta men
;
while

s greater than all the Devas, Higher than Vayu is Visnu full

life auspicious attributes. Who think otherwise go to deep dark-

rat those who know it properly attain even the Supreme Hari.

n the family of Devas following the dharma of the Krita age,

wains alone are born, as a general rule: exceptionally, owing to

extraordinary cause (such as a curse, cfec.), non-jnanins may be

l the family of a Deva. The general rule is, that all Devas who
the dharma of the Krita age, are knowers of Brahman. But as a

X rule, the son of a human jnanin is not necessarily a jnanin. The
devas is opposite to it. Such is the law that was made
ige, with, regard to all who follow the dharma of that age

re the Lord Visnu, the best of all beings, full of all qualities,

he Highest Person, should always be known.

i, general rule, the son of a Deva is born a Brahma-knower : not so the son
must acquire the knowledge of Brahman. The sense of the whole mantra
mows this Brahman called here the True, verily becomes Great and Perfect
he family of such a knower of Brahman, there is born no person who is

man. On the other hand, if such a knower of Brahman is a Deva, then as a
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general rule his children are born as knowers of Brahman. If such a lcnower of Brahman is

a human being, then exceptionally a Brahman-knower is bom in his family. Such a per-

son crosses over the sea of sorrow and sin. He becomes free from the bond of Miila Prakrit!,

consisting of the three gunas, namely, Sattva, Rajas and Tainas : and from the bond of Lihga

8arira. He becomes Immortal {i. e., the bliss manifests in him.)

Mantra ro.

I Or rftwtWit H

m. Tat
.
that, Etat, this, =f-pqr Richa, by a verse. Abhy-

uktam, declared. Madhvas reading is tadesaslokah w .on it there is this

siokah ” Kriyavantah, performers of the sacred rites ; religious.

Srotrivah, learned in the Vedas. grgTHEH Brahmanisthah, devoted to

Brahman. Svayam, themselves. Juhvatah, offering oblations to the

fire, Eka, one. Risiro, sage. qoRT% Ekarsim, to the chief risi (lire). Madh-
va’s reading is chief sages, namely those who have promulgated this

Brahma vidya, and who form the great hierarchy of Teachers. arqggRP f^rad-

dhayantah, worshipping with faith. %qf Tes&m, for them, qq Eva, even, alone.

'fcTT Etam, this srgrf^Sff Brahmavidyam, the Brahma Vidya Vadeta, tell.

Siro-vratam, the vow of (shaving?) the head. Vidhivat, according

to rule. %; Yaih, by whom. g Tu, verily. Chirnam, has been performed.

10. On this there is the following verse
;
let one teach

this Brahma vidya to those only who are religious, who are

versed in the sacred lore and firmly devoted to Brahman,

who perform themselves the fire sacrifice and have faith in

the existence of the Great Sages, who have performed the

vow of the head, according to the rule.—63.

Mantra u.

afowwifadfau vtufOdi vfm i w
II ?? II

ifcT «P»¥i I! \ 1!

gjH Tat, that, Etat, this. Satyam, truth. =$1% Risib, the sage.

Augirah, the Sage Atigira. 5*1 Pura, in former times. Uvach, said, **

Na, no. spr?$; Etat, this Achirna, not performed. Vratah, vow.

SptrfrSRP Achirnavratah, one who has not performed the vow. Adhiteh,
should study, jr: Namah, adoration, q^r parama, the highest. Risibh-
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yah, the Seers. Paramarisibhyah, to the highest Sages, Namah,
adoration. Paramarisibhyah, to the highest Sages.

11. This is the truth.
;

tlie sage Ahgira declared it

of old
;
let no person who has not performed the vow study it.

Om, Iiail to the Great Sages, hail to the Great Sages.—64.

MADHVA’S SALUTATION.

I how to the supremely compassionate Lord, full of all auspicious

qualities. May that Lord be pleased always with me. He is ever the

most beloved of all beloved objects to me.

Hi vgqgm u m whruwfi*-

fern n ii sfer

wit u h fw iw: ii m ffe-

wt u ii ht

^T1 II & mfklx Sfffe WT^f: II

THE END.
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MANDUKA UPANISAD





INTRODUCTION.

This is an Upanisad of the Atharva Veda. It has not been trans-

lated by Max Muller, nor it is referred to by ^afckara or Ramanuja in

their commentaries on the Vedanta Sutras. It is, however, one of the

classical Upanisads and Skfikara has left a commentary on it. It has been

translated into English by Dr. E. Roer in the Bibliotheca Inclica series.

According to Madhva, this Upanisad is called Manduka because

it was revealed by a frog (Manduka). Varuna, the Lord of the Seas,

assuming the form of a frog praised Hari with the hymns of this poem.

This Upanisad contains twelve verses. But Sri Madhva reads the

Karikas, passing under the name of Gauclapada, as part of the text

itself. The Karika verses are shown here as K 1

,
&c. : while the Upanisad

verses are indicated by U 3

,
&c. Altogether there are 41 verses.

This short Upanisad gives the secret meaning of Om, which is the

name of the Lord. The Lord has four aspects. In His aspect as Visva,

He makes the waking consciousness of the jivas, and establishes relations

between the j iva-consciousness and external objects. In His aspect as

Taijasa, He withdraws the jiva-consciousness from the external objects,

and revives the internal impressions and makes him see dreams. In His

third aspect as Prajna, He stops all consciousness of the jivas and makes

them enjoy rest and bliss. In His aspect as Turiya, He gives them

mukti. The letters ST, 3, ?[,- and the Nada correspond with these four

aspects. When a note is struck the overtone which merges into laya

is the Nada of that tone. When Om is properly pronounced the vibra-

tion produced by it is the Nada. The mystical powers acquired by

the right use of AUM are eightfold—four relating to the vehicles or

bodies and four relating to consciousness or Life.

This Upanisad gives an analysis of consciousness on all planes.

When a monad perceives the objects of a plane, that is called waking

consciousness—whether those objects exist on the physical or astral

or mental or any higher plane. When external objects are shut off

from consciousness, and there is a revival of the impressions existing

in his vehicles—In his brains--whether physical, astral, &c.—that state

of consciousness is called svapna or dream. Of course, sometimes in

sleep the soul goes out of the body and sees things existing in other
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places and times. These visions appear like dreams, but psychologically

they are not dreams. The soul perceives here something external, and

so it is a leaking consciousness.

The third state of consciousness is the sleep or neutral or absence

of consciousness. It is the laya centre of consciousness—a point which

the consciousness must cross in order to pass to a higher state.

The fourth is that higher state of consciousness—it is called

Turiya or Fourth.

Thus when passing from the physical leaking consciousness to

'

astral, the stages are—1st, the stoppage of physical impressions, 2nd,

Revival of brain impressions or dreams, 3rd, Crossing the neutral line,

the line or point between the physical and the astral, 4th, Waking up

on the ^astral plane, being Mukta or free from the trammels of the physi-

cal consciousness altogether.

Similarly when passing from the astral consciousness to the mental,

again there are these stages. Here the waking or jagrat is the astral cons-

ciousness. The jiva that performs SamMlii on the astral plane, first puts

stops to the astral waking state, the objects of the astral plane do not make
any impression on his astral senses. Then his astral brain becomes active

and he dreams astrally. Then the neutral point is reached, the point

between the astral and the mental planes
;
and here an inversion (to borrow

a figure of speeclrfrom Optics) of consciousness takes place and the mental

consciousness is reached. The soul becomes mukta from the trammels of

the astral consciousness and wakes up on the mental plane. He perceives

now the objects of the mental plane, and this is his Jftgrat consciousness.

The jiva now practises Samad hi on the mental plane, and through the

above steps rises to the Buddhie plane. Thus in passing from one plane

to another, these four and only four stages occur. The consciousness of a

higher plane is Turiya, the consciousness of the plane lower to it is Jagrat :

between these two is the dream and the mental consciousness. These

terms
—

‘ waking,’ ‘dreaming’ ‘sleeping,’ ‘transcendental
—

’ are therefore

relative terms. These will have a higher or lower meaning according to

the plane on which the jiva is consciously awake, and the degree of Mulcti

(or Initiation) he has attained.

S. 0. Y.
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First Khanda.

Peace chant,

^rr: i ‘+Tsr i

sflEcr^fir i asrdJT ^rftcr snugi n ^f?cr * l^ranrs i *? ^
i ^rfef i swr*er ?t? f§*q%#sn§ il saif^n

satf^r: SeTffcT: II

\a) 0 Devas of senses ! May we (live long to) listen with our ears

what is pleasant, and to see with our eyes wliatis beautiful. 0 Holy Ones !

may we with firm limbs and bodies strong, extolling you always, attain

the full term of our God-ordained life. (Rig Yeda I. 89. 8.)

(b) May Visnu the powerful, the ancient of fame, vouchsafe us

prosperity, may Visnu, the nourisher, the knower of all hearts, give us

what is well for us, may Visnu, the Lord of swift motions, the felly of

whose wheel never wears out, be propitious to us, may Visnu, the protec-

tor of the great ones, protect us too. (Rig. Veda I. 89. 6.)

MADHYA’S SALUTATION.

I always bow to Visnu, the Supreme Goal, the enjoyer in the four-fold states, whose
essential nature consists of full bliss, infinite wisdom and Omnipotence, who is eternal

and changeless.
MADHYA’S COMMENTARY.

In this Upanisad, Varuna taking the form of a frog (mamluka) praises N&rayana and
His four-fold aspects. As says the Padma Purana *

“ Varuna in the form of a frog praised the changeless Hari by the verses of the Upani-
sad beginning with Om ; while meditating upon the God Nar&yana with mind concentrat-

ed on Om.”

[Note.—Varuna is the Risi or Reveaier of this Upanisad, the Lord Visnu of the Four-
form is the DevatH

;
the metre is anustup as a general rule, and the person qualified to

study it is any one who seeks liberation.]

Mantra i.

'

qw Hill

Om, the Aum, that which is denoted by Om. That in which the

world is woven, fn* Iti, thus, ^ Etat, this. Aksaram, the imperish-

able, the syllable, lit. not-changing in the three times, Indestructible.
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I dam, this. Sarvam, full, all, all-filling, for He is full of all qualities.

^ Tasya, of Him, of this Pranava. gqsqpsqpw Upavyakhyanam, near expla-

nation (is now being made). Upa, near, because Om is near every one
; vyakh-

yana, explanation, an explanation of Him who is near to all. An explanation of

God in His aspect of nearness to man ^5. BhQtam, the past, that what

was, Om is existing in the past. vrqjj Bhavat, present, what is. He exists in

the present also, Bhavisyat, future, what will be, He is in the future

too. Eternal. hi, thus. The existing in the three times is not a specific

attribute of the Pranava, for the jlvas also exist in the three times, but the

sense fs that He exists in one unchanged form throughout the three-fold time,

while the jiva changes its form, Sarvam, full, all. ifrcfiR! OmkSrah, the

Auni. qq Eva, even, aqfj; Yat, that which. =sr Glia, and. Anyat, another,

than the ordinary trikalatitas like space, prakriti, &c. fq^RntTfcPI. Trikalatitam,

beyond the three-fold time. The form which remains unmodified by three-fold

time is said to be other than trikaiatita. qq Pat, that, qrfq Api, also.

Oukara, the Aum-designated. He whose designation is Oirkara is derived

from the root krin with the affix ghan having the force of denoting an object.

1. (U 1

)
That which, is denoted by the word Om is verily this Im-

perishable Brahman. That (Brahman) is Full (because He is full of all

auspicious attributes). This (Upanisad) is an explanation of that Om.

The Imperishable is in the Past, Present and Future. The Full is

verily Om. . That Lord, designated by Om, is even other than that which

is beyond the three times.— 1.

[Note.--Vanina, the Lord of waters, praises Hari with the verses of this Upanisad.

That Being who is denoted by Cm is this imperishable, indestructible Brahman. He on

account of his being full of all attributes is called sarvam,, the full. The word aksara does

not mean the letters A, U, or M which compose the word Cm, but denotes imperish-

able. The Lord is denoted by the word Om, and He possesses the transcendental

attributes of existing in all times without modification. The Om called the full is Brahman

alone, beyond the three-fold time nothing else can be called full, nor is there anything so

transcendentally beyond the three-fold time as Brahman. None else can be said to be

triMlatita in the true sense of that word. Though space (Avyakrita dkasa), time and

letters or sound are also trik&l&trba, Brahman is above this, and so it is said ‘Om is even

other than that which is trik&l&tfta. * The Sri tattva is also trikaiatita and an unmodift-

able and uiichanglhg trik&l&tita, but it is under the Lord and dependent.

Or the phrase ‘anyat yat trikal&titam,’ may be explained by saying ‘ That which is

beyond the three times is Om alone, and the other also, namely the 8ri tattva. Besides

these two, namely, the Lord Yisnu called Om, and the Sri tattva, none else is triMl&tita

in the true sense of the word.’]

M'AJDRVA’S COMMENTARY.
Om is the designation of Brahman, and it is called the aksara or the imperishable

also. Tor the word Om means literally“that by which every thing is pervaded (otam).”

Because this world is woven in Him, therefore Om denotes the Lord Hari.

[Note.—Varuna is the Risi of this Upanisad. He assuming the form of a frog or

maud aka praised Hari with these verses, hence this Upanisad is called the Mandukya Up.
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or “ the mystery teaching of the Frog.” The Pranava or Ora is the name of Brahman.

It is derived from the y'ava ‘ to protect,’ ‘logo,’ ‘to be brilliant,’ 4 to enter.’ It is the

last meaning which is predominant in it. That which enters into every thing is Om.

= (Unadi I. 142 and my Edition of the Siddhanta Kaumudi,

Yob If. Part II. p. 181 .).]

#

' v

Tims in the Brihat Sarah itd we find “The Brahman denoted by the word ‘Om’ is fall

of all auspicious attributes, and lienee, He is called sarvam or full also. It is the name of

Hari, who exists without change of form, as one in all times, past, present or future. He
is absolutely and always eternal. In short this is the explanation of Om that He is

sarvada nitya.” So also in Nairgunya :
—“Because all is created or made through Om, or

rather Om is the maker of all, He is called Om-kara—Om the Maker. Sine© all-ness and
full-ness do not belong to any one else than Hari, and. since Om means literally the all,

the full, therefore it is the name of Hari.”

The phrase “ the full is Om ” implies that nothing else is full, but partial. Hari alone

is above the three-fold time, (The time can produce no change in Him). Prakriti, and

space and jiva also are beyond the three-fold time (so being beyond time is no peculiar

attribute of Hari). Therefore, the Upanisad uses the words “other than ” that which

is other than time-transcending is Om.

[Note. —The jiva and prakriti are both trikalatifca - beyond the three-fold time. The

Lord Hari is something more than trikalatifa— that which is other than trikalatita is Om.

That Is, while the jiva and prakriti, are trikalatita, yet they are changed by time, and

they undergo changes in time. Not so the Lord. He is one in all times, without any

change.

The word ‘eternal’ is sometimes used in the sense of that which persists in a long

duration of time. But Om is not such secondary eternal. It is “always (sarvadd) eternal.”]

Mantra 2.

5RT$ SJcTfm 1 'zzmmi ar$r 1 $T*mrcm' li rii

Sarvam, the Full, possessing all auspicious gunas. The “ Full ” is a

name of Brahman, as we know from the text &c. {% Hi, well-

known, verily
;

Etat, this being called the imperishable aksara. Brah-

ma, the supreme Brahma, denoted by Onkara
;
and called the Imperishable

(aksara). ^psp^Ayam, this. !?rwr Alma, atma, the Higher Self, the true agent,

af$r Brahma, Brahman. Sah, he. Ayam, this inner controller, snw Atma,

atma, the conscience impelling jivas to right action. Chatuspat, with

four-feet, i. e., four portions or aspects.

2. (IT
3
). The Full (designated by Om) is verily this imperishable

Brahman. This conscience or controller (atman) in £>ri, Brahtn4, &c., is

Brahman. He has four parts or aspects.

—

2.
'

[Note.—The goddess Bri and the jivas like Brahma, &c., are seen to have no indepen-

dence of their own ;
and so we infer that there is some Higher Self who dwelling in Sri,

&c., causes all their activities. This Higher Self must also be called the “ Full ” and be-

yond the Threefold time,” The Upanisad endorses this view and says “ ayam atma Brah-

ma “ This Higher Self In all is Brahman.” The true self in all, which also appears to be

full, is not something different. He is this Brahman. The jivas had that they are not

independent, some one within them controls them. This inner controller of all Jivas is

Brahman too, and not somebody els©. As the inner controller of all jivas, Brahman has

four aspects.]
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MADHYA’S COMMENTARY.

In the sentence “ sarvam hy etacl Brahma,” the word Brahma denotes the Supreme,

the Highest.

[Note.—Brahman is derived from the y'bpih * to increase ’ and means “ full. ”]

The word “hi” implies that it is a well-known thing that Brahman means “M1.”

As in the text :
“ fcad eva brahma paramam kavinam. (that alone is the highest fullness of

the sages).” “ Purnam adah, &c.”—“ That is full, &c.” Therefore the 8ruti says “ sarvam

hy etad brahma “ verily this Full is Brahman.”

[Note.—The phrase “ ayam atma Brahma ” is generally translated as “ this self is

Brahman” and is taken by the Advaitius to mean that this jivatmA is Brahman. The word

&tman, however, here does not mean * self ’).]

He who dwelling in the bodies of all beings such as 8ri, Brahma, See., is inferred to

be the controller of all their actions of giving, taking, eating, &c. (adana-karta-atma) that

being (whose existence is so inferred) is Brahman. For jivas (like us) are seen to be not

independent in their actions (for they do not do that which they know to be good, and do

that which they know to be evil. This want of free-will in the jivas shows that there is

some one else controlling all their actions). This real agent behind all jivas is Brahman,

and this is declared by the phrase “ ayam atma brahma,”-—“ this (iin-kuown) agent is

Brahman ” and is designated also by the name Om, the Imperishable.

[Note.—In these two verses four propositions have been laid down— 1. sarvam Ohkara
eva—The full alone is designated by the word Om. 2. anyat Trikalatitam tad apy Ohkara

eva : That one who is beyond the three times is alone designated by the word Om. 3.

Sarvam hy etad brahma -The full is verily this well-known Brahman. 4. Ayarn Atma

brahma : this true Agent in all beings is Brahman. Sri Madhva now quotes the authority

of Harivamsa for the interpretation that he has placed on these verses.]

Thus we read in the Harivamsa “Hari alone is full and no one else can ever be full. -

Nor is anything beyond the three times, except the Prakriti and the Supreme. The time

space and the Yedas are included in the word Prakfiti. But the epithet ‘ anyat,’ other than,

shows that Brahman is higher than the ordinary trikalatita. This phrase also means that

which remains unchanged in three times, and as time, space and the Yedas remain un-

changed in three times, they are also trikaHtita. Therefore, when the 8ruti says, “H©
is other than that trikalatita which is Prakriti it excludes time, space, &e., also. The
jivas, moreover, cannot be said to be ‘ beyond the three times,’ for though they be essen-

tially timeless, yet every jiva identifies itself with its vehicle and thinks that it is high or

low, lives and dies. Nor can the Perfected (Muktas) jivas be called timeless, for they
were under the dominion of time before their Release. The all-prevading Fullness of

Yisnu is verily called atma, in all the Yedas, because unperceived by them, He is the
real agent in all acts of taking, eating, &e., of all beings, yea of such even high entities as
Ram&, Rrahnni, Rudra, Ananta, &e. Yaruna in the shape of a frog discovered this Bruti-

'

Truth.”

(Note.—The Commentator next explains the phrase “ this Atma has four feet,” by
the following extract from the Mahayoga).

Mantra 3.

swiff q^wf^srirrjpr: srcre:

11 ^ 11

Jagaritasthana, waking-state-place, i. e., the Right eye, where
Vi^va dwells in the waking state. Jdgarita means eye. Bahihprajnab,
outside consciousness. I be cause or producer of the consciousness of the
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external objects. Saptaugah, with the seven limbed, /. e.
s
two feet, four

hands, one proboscis, Ekonavimsati, nineteen, Mukhah, faces,

mouths. Eighteen of these are human faces, and one is that of an elephant.

Stlmlabhuk, external or gross-eater. He enjoys through the senses of

the jivas all external objects : or eater of many and good experiences.

Vaisvanarah, vaisvanara, the Imperishable Lord of the Physical plane. It is

compounded of Vaigva, the enjoyer of the physical plane or Vi^va
;
and nara, non-

perishable. gerg: Prathamah, the first. Padah, foot, state or aspect, or

aipsa or part.

3. (U3
) In the region of waking, the Lord causes the jiva to perceive

the external objects. He is represented as seven-limbed, and nineteenfaced

and enjoys dense objects, and is called Vairfvanara or the Imperish-

able Lord of the dense plane. This is the first foot or aspect of the

Lord.— 3. vyy,

MADHYA COMMENTARY.
As we read in the Maha-yoga :

—
The Ancient Supreme Self resides in the body, in a four-fold aspect. As Vaisvanara,

He dwells in the Right eye, the place of waking consciousness. He has an Elephant face

and causes the perception of external consciousness of the jivas, but is unperceived by
them. He has eighteen human faces on all sides, but the nineteenth, the middle, is that of

an elephant. This Supreme Man has four hands. Its seven limbs are : two feet, four-hands,

and one proboscis and hence He is called seven-limbed. Through the senses He experiences

all dense objects— all experiences which are auspicious, but none which are painful. The
word Yisvanara is thus derived. The dense physical plane is called the vis va, because

it is pervaded or apprehended through and through (vis = to enter) by the senses. The word

nara means undying, the eternal, from na not, and ytri to be lost, destroyed. The compound
•word Vaisvanara therefore literally! means the Imperishable Being connected with the

.dense world. Vinayaka (Ganesa) by meditating on the Visva obtained the status of the

Elephant-headed Deity in the physical plane. Similarly by meditating on the Taijas he

obtained the same status in the astral plane. By meditating on the three (Yisva, Taijasa

and Prajfia) Indra obtained his Indrahood. By meditating on the four-fold, Rudra obtained

from the Sifter of men, the Rudra-hood. Thus Visnu, possessed of these attributes (of con-

ferring CJanesa-hood, cfcc.) is four-fold, the Higher than the highest.”

[Note.—The word Yisva is derived from the root, to enter. But as roots have

various meanings, here we take it to mean “to know.” To this ySrls is added the

affix
;
that which is known by all~v Diva, i. e., the physical plane, the dense object which

all know. The enjoyer of the Yisva is called Vaisva. The word nara is compounded of

two words na»not, ra = destroyed : ra is derived from the root 0.^ ksaye
;
with the

affix da. Vaisvanara. The short 3T of Yisva is lengthened before nara

by P&nini igsgrciraL l3

Mantra 4.

TOrartraroro tfcsreir fstffNr:

11 s ii

Svapnasthanah, the place of dream
;
seated in the throat, which

is the place of dreams, for when the soul abides there then dreams are dreamt.

The place of imagination, VRPsncP Antah-prajnah, inward conciousness. The
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Lord here makes the jtva perceive the inner objects, the impressions latent in

the soul. Such impressions are called here antar or inner, sjffrjp Saptangah,

seven limbs. The same as the last. EkonavinasSati, nineteen.

Mukhah, mouths, faces. The same as the last. srfff%rKg^ Pravivikt&bhuk, eating

the differentiated objects, the subtle as different from the dense : experiencing

the differentiated, namely, the impressions left by the objects perceived in the

waking state. Taijasah, thechitta or mind consists of tejas or light. Hence

it means, the luminous, (because the objects have here a brilliancy not to be

found in the physical objects—or the objects of perception in this state are

modification of the light (tejas of the chitta— the Astral and the mental matter.)

Dvitiyah, second, Padah, part.

4. (CJ
4
j In the region of dreams, the Lord is called the maker of

the inner perception. Pie also has seven limbs, nineteen mouths, enjoys

subtle objects, is called Taijasa, the- Illuminer. This is the second foot of

Vismi—4.

MADHYA’S COMMENTARY.
[Note.—Before describing Taijasa and other states, the commentator now describes the

nature of dreams. He first explains what is meant by the phrase “ enjoying the subtle

objects ” “ having inner perception, &c.]

In the Varaha Pur&na we find :
“ Pravivikta or * subtle’ is that which manifests itself

in dreams, being impressions of objects perceived in the waking state. The state of cons-

ciousness by which these subtle objects are perceived is called antar-praj ha or inner percep-

tion and the Lord is called the Antarpraj.fia because He causes this internal perception.”

[The word pravivikta literally means specifically (pra), distinguished or differ-

entiated (vivikta) from the waking object. The objects perceived in the waking state have

an external reality, common to /all beings in the same plane: the objects perceived in

dreams are revivals of impressions received in the waking state, and have an external

reality, only to the dreamer. The perception takes place through the internal organ called

manas; so it is called inner perception. The Lord causes the jiva to perceive these

through the -Inner Organ
;
and He also knows them : therefore it

a
is called antarprajna.

The commentator next mentions the dreamless state called susupfca.]

Mantra 5.

asm* 'rarrap&r ^
m Yatra, at what time or place, in what state, fp: Suptah, sleeping,

covered by nescience. Or g-fff He who has obtained (apta) the happiness

(su) : the state in which the Lord is reached, s? Na, not. Kanehana,

anything at all, except — r. the essential form of the jiva, 2. Time, 3. Nescience

and 4. the rest of sleep. The perception or consciousness of these four does no:

vanish even in deep sleep. Kfirnam, desire (or object of desire).

K&mayate, he desires. ?r Na, not. sfpsR Kanehana, any (dream) at all.

Svapnam, dream. TO# Pasyati, he sees ^ Tat, that, Susuptam,

the condition of deep sleep : the same as susupti. Susuptasthfinah,

the region of sleep, u e
,
the ether of the heart. The place of sushupti, t\e.

9
the
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particular petal of the heart, the entrance of the soul in which produces

susupti. Ekibhutah, having become one (as in darkness all things

become one, being covered by darkness, 1 without however really becoming

one). Or when the Visva and the Taijasa aspects are united in Prajna.

srsrr?mi Prajnana ghanah, the revealer to the jiva of the nescience only.

The word ghana means * ignorance/ The whole word means “ He who
produces the consciousness of ignorance or absence of knowledge.” Igno-r

ranee here includes Time, and the bliss of sleep and the idea of Self, The

Lord produces in the jtva the consciousness of these only, and takes

away the consciousness of every thing else. Compare this word with the

jiva-ghana of the Prasna Up. V. 2 . The jiva wrapped in nescience is

called ghana, Eva, even, only. 1 qualifies PrajMna-ghana. 3TFF5W
Anandamayah, blissful; full of infinite Ananda : whose essential nature is

bliss. ft Hi, verily. Anandabhuk, Eater of bliss. Enjoys bliss,

pure and simple, without objects of sense, The Lord is always “ enjoyer of

bliss;” but as Vigva and Taijasa He enjoys bliss through the objects; here

He enjoys bliss itself. Chetomukhah, whose face is wisdom, i.

whose whole body is wisdom. Wisdom-faced. The superconscious root of

mental consciousness. * SffsP Prajnah, completely non-knower
;
according to

Sankara it means All-knower, because it knows all things, hence called Prajha

or All-knower. But according to Madhva it means non-revealer : little-knower.

Tritiyah, third, Wl* Padah, part, form.

5. (U 5

). That is called deep sleep where the sleeper desires no

desires and sees no dreams. In the region of deep sleep, Hari has unified

(Himself with Visva and Taijasa), is the maker of the torpidity of conscious-

ness of the jiva, is full of abundance of bliss, enjoys bliss alone, and has

a body consisting of pure Intelligence and is called Prajha—the Maker

of Unconsciousness. This is the third foot of Visnu.—5.

MADHVA'S COMMENTARY.

The dreamless sleep called susupti should be understood to be a state of Tamas or

ignorance. The jiva in that state has reached Hari, called Prajha, and remains then

enveloped in tamas. It, therefore, desires nothing and perceives no objects, except the

tamas, and itself, and time (and bliss). • Hari Himself under the name of Prajha is the Lord

of this state of sleep or susupta. Hari, tho Maker of Dreams, is called Taijasa because

He illumines (tejas) the impressions of external objects in the mental body, or chitta

called also Taijasa, and shows them to the jiva. Hari, the sifter of Men, is called

’Prajha, because He does not cause the perception of any external object to the jiva—He
prevents external objects or their impressions to reach the jiva-consciousness. The

word Prajha is compounded of two words % (pra) highest 4. ^ Ajha (ignorance).

That which causes highest ignorance or unconsciousness is Prajha— for then Hari causes

the jiva to be enveloped in darkness. (The commentator next explains the word ekibhdta).

* The word 4 mukha ’ is illustrative of the whole body. Or the word mukha may
mean here mtikhya or the chief, the best, the “best” here would mean “full of "—and so
chetomukha would mean “full of wisdom,” L or

il . The
other two aspects, le., the Visva and the Taijasa also possess these two attributes of being
4
full of bliss ’ (anandamaya) and ‘ full of wisdom ’ (chetomukha).
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The Prajfia makes the Visva and Taijasa become one in Susupti, therefore Prajfia

is said to be eki-bhuta,—unified or become one : because Visva and Taijasa have entered

the condition of oneness here.

(Next the word Praj nana-ghana is explained). The jiva when enveloped in tamas is

called ghana (or frigid, or congealed or torpid). Hari is called Praj nana-ghana because He
makes the ghana or torpid jiva have consciousness (prajfia) of merely itself (jiva), of time,

and of bliss in the sleep-state. The maker of ghana-consciousness is, therefore, called

Prajnana-ghana. This we find in Prakasjka.

The word ‘‘Auandamaya” means “full of entire bliss.” The word “ chetomukha ”

means the face, the essential nature of which is Intelligence or Jfianam, i c., the pure

intelligence is the mouth. The word is an example of inverted compound. The

proper form would be ghana-prajfiana. We say so because in the Karika verse the

word used is ghana-prajfia.

Though the Lord in the state of Visva and Taijasa also enjoys bliss, yet there the

bliss is mixed up with objects. But here lie enjoys bliss and bliss alone, untinged by

objects : and, therefore, He is called Ananda-bhnk especially.

The attributes Auandamaya ‘ full of bliss,’ chetomukha “ pure intelligence-faced,”

sarvajna ‘Omniscient,’ and sarvesvara “Lord of all,” though specially mentioned with

regard to Prajfia, must be understood to apply to His other three states also
;
and

though the two attributes Auandamaya and chetomukha are read in the verse specially

describing prajfia, yet they are, by analogy, to be applied to the other states also. The
other attributes like omniscient, &c., are read in a verse not specific of Prajfia.

Mantra 6,

^ ii % ii

Esah, This, Hari having these four aspects (three already described

and the fourth to be mentioned;. Sarvesvarah, Ruler of all. qqf: Esah,

this. Sarvajhah, All-knower. Esah, this. Antaryaml, the

Inner Ruler of all, Inner-controller, ^xqr: Esah, this. Yonih, the womb
;

the Creator, the Cause, mm Sarvasya, of all. Prabhavapyayau, the

origin and end. Hi, because. Bhutanam, of creatures.

6. (U
6
). This is the Lord of all, this the Knower of all, this the

Internal Ruler, this the Cause of all, this is verily the origin and end

of all creatures.—6.

MADHVA’S COMMENTARY.

‘This,’ the Atman having four forms, has the attributes of possessing lordliness

over all and knowledge of all. The Supreme Self has four forms, and is inside the bodies of

all living beings, and is known by the name of Visva, Taijasa, Prajfia and Turiya. All

those forms are full of perfect bliss
;
all of them are chetomukha or body of intelligence,

because their essential nature consists of Perfect Knowledge. The word Mukha or

mouth is illustrative of the whole body. Or the ‘ Mukha’ means mukliya ‘best’ or

4 full * and cheto-raukha would mean “full of intelligence ’’--wisdom is whose primary

attribute. Thus in the Markaiuleya we read Though the word mukha primarily

denotes ‘ face,’ yet it here suggests the fullness of the knowledge of the Lord, because

the word mukha is here to be taken in the sense of mukhya or chief or best or full.

So cheto mukha= chetasa jfianena mukhah purnah “full (mukha) with wisdom (clietas.”)
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(Note .—The Lord has been said to be liere the enjoyer of the dense and of subtle
objects In the states of Yisva and Taijasa. This is inappropriate. The bliss of the Lord
would then be dependent on objects. Moreover this is against his nature of being all-bliss

in Himself. This objection is answered next.)

We read in the Brahma-Tarka :
— “ Hari who is all-bliss, enjoys the dense and subtle

objects merely as a sport, and not because they can give Him joy
; as the sun's light is

not at all increased when a lamp is shown to Him (in puja).”

KarikA-Verse i.

differ i

stf?; snrt flrgfls# fNrert \

qsf f^su ^r: ii ? it

Atra, in this. qr% Ete, these, Siokah, verses. Bha-

vanti are, «tf%: Bahih, outside, external, Prajnah, consciousness. f%gr:

Vibhuh, the all-pervading, the Lord. fifty: Visvah, Visva. f| Hi, verily.

Antar, interior, inner, subjective, sjfp Prajhah, consciousness, g Tu,

but, and. Taijasah, Taijasa. qsHTsT Ghana-prajnah, congealed or torpid

consciousness or the consciousness of jivd’s own self alone, g-sjf Tathd, simi-

larly. mw Prajhah, Prdjna, Ekah, one. ^ Eva, alone. fSrqT Tridha,

three-fold, Smritah, is called.

On this there are the following verses :

—

7 (K 1

). The Lord is called Vii^va when He produces consciousness

of the external world, He is styled Taijasa when causing subjective

consciousness, He is Prajna when He stops all consciousness of the object,

and jiva-consciousness only remains. Thus One alone is said to be-

three-fold.—7.

Karika-Verse 2.

fersgt ^SP5T; t

snsjrrstsrr arar&ien irii

Daksina, right. Aksi, eye. Mukhe, in the front portion,

in the front of the right eye. Vi^vah, the Visva. Manasi, in the inner

sensory (Manas), Antar, within, g Tu, but. Taijasa, The Taijasa.

^rr^rtr Aka^e, in the ether. =qr Cha, and. fft Hridi, in the heart, sn^r: Pr&jna,

The Prajna. fir^F Tridha, three-fold. Dehe, in the body. Vyavas-
thitah, residing, staying, placed.

8 (K a

). The seat of Visva is the right eye, within the manas
dwells Taijas, while Prajna is in the ether of the heart; thus He dwells

three-fold in the body.—8.

Karika-Verse 3.

mirfiirsn $rt*T fcrinaRr ii^ii

Vi^vab, the Visva. if Hi, verily, Sthula-bhuk, the eater of

the dense, fqef nityam, laways. Taijasa, the Taijasa. Pravi-

vikta-bhuk, the eater of the subtle. Ananda-bhuk, the eater of bliss.
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flsrr Tatba, similarly. Pr&jftah, the pr&j&a. firwT Tridha, three-fold.

Bhogam, experience, enjoyment. Nibodhata, know ye.

9. (Iv
3

) The Visbra verily enjoys the dense objects, the Taijasa is the

enjoyer of the subtle; similarly the Prtljha is the experience!- of bliss;

thus know ye tlie three-fold objects enjoyed.— 9.

KarikA-Vf.rse 4.

3 i

5r <r«rt mw f%r^rr iis ii

Sthulam, the dense. Tarpayate, satisfies, f^r Vi^vam, the

Visva. srflffrK Praviviktam, the subtle. 3 Tu, and; Taijasam, the Taijasa.

Anandam, the bliss. Cha, and. rT^Tf Tat ha, similarly, sn*^ Pr&jnam,

the Pr&jna. f^TT Tridha, three-fold. Triptim, satisfaction. Vija-

natha, know ye.

10. (K4
) The dense gives satisfaction to the Visva

;
the subtle satis-

fies the Taijasa, the bliss similarly satisfies the Prajha, understand ye

thus the three-fold satisfaction.—10.

Karika-Verse 5.

snwg^ Jtttrt «np* sr€tf&r: 1

^ sr ifTirr * i^r?r 11

firg Trisu, in the three. srf*m Dh&masu, in the mansions. sigYat, what.

vftR Bhojyam, the object of enjoyment. UFfir Bhokta, the enjoyer. jp Yah,

who. =€f Cha, and. srgftf#cP Praldrtitah, described, r Veda, knows, trer?

Etad, this. 3TO Ubhayam, both, m Yah, who. g Tu, but. sr Sa, he.

Bhuiijanah, enjoying, experiencing. ^ Na, not. Lipyate, besmirched,

stained.

11. (K s

)
But he who knows both tlie enjoyer and the objects

enjoyed, in these three mansions as above described, is not tainted (by

action) though experiencing all objects.—11.

Note.—The above verses 7 to 11 are really Karikas of Gaxidapada, but are taken by

Madhva as part of tbe Upanisad. He calls them mantras seen by a seer^^7 :

He naturally then asks, are these verses authority for what has been taught in the preced-

ing part of the Upanisad or are they not. If they are authoritative, then the Upanisad

verses aro of weak authority, as requiring the help of these to support them. If these

verses do not lend authority to what proceeds, then they are useless. This dilemma is

answered by the commentator in the following words.

MADHYA’S COMMENTARY.
Thus we read in the Garutla Parana “O sage ! sometime a precept itself autho-

ritative may be supported by another authority in order to strengthen it
;
as Yaruna,

the Lord of the Ocean himself an authority, strengthens his revealed mantras “Om,
&.*.’* by quoting the authority of another seer, with the words “ on this there are the

following verses.” Moreover these verses are not mere repetitions, but an analysis of

the mantras revealed to Yaruna/- They state explicitly what was suggested implicitly

before. They show the four-fold nature of this triad.
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Note.—( 1) The three kinds of prajna or consciousness— -.(a) bahi prajha (externalised

consciousness), (b) an tar prajha (internal consciousness), (c) ghana-prajha (torpid

consciousness). (2) the three regions (a) right eye, (?>) internal-sensory or mannas, (c) the

ether of the heart. (3) The three objects of enjoyment (4) the three-fold satisfaction.

Karika-Verse 6.

snroraHf ^cnfsrfcr i

ll^ll

srvrf s Prabhavah, origin, producer. Sarvabh&vantai of all beings,

inanimate and animate, gcff Saturn, of the good, fi^ Iti, thus. Vini-

^chayah, belief, firm conviction. Sarvam, all. Janayati, produces,

nrnu: Prinah, PrS.ni, the life. Chetas, consciousness, arii^Gn, rays,

sparks of consciousness, centres of consciousness, Purusah, Purusa,

the person. Prithak, separately,

12. (K 6

)
The good have this firm belief that He (Hari) is the crea-

tor of all things. He produces every (material) object, as well as every

centre of consciousness (Jiva) separately.—12.

MADHYA’S COMMENTARY. >

“The Creator of all things” in the above verse refers to Hari, for He alone is un-

doubtedly the Creator. The good have this belief, but those who are evil have a contrary

belief, “Prana” in the above means the supreme N&rayana, because He is the leader

(pranetri) of all. —
;;:^

; :;,:'Karika-Verse 7.

f^fcf STO# |

writ ll « 11

Vibhutim, the modification, different (vi) transformation or exist-

ences (bhavana) of Visnu, such as Mahat, &c. They say Brahman itself be-

comes modified into objects, sjgq Prasavam, the origin, the creation, the

source of the world. 5 Tu, but. Anye, others. jfrp% Manyante, think
;

Sristi-chintakah, creation-thinkers : those who have the conceit

that they are expert in the knowledge of cosmogony : such as the followers of

Bhaskara. Svapna-maya-svarQpa, dream-illusion-like : as is the

creation of objects of dream, or as the objects of illusion created by a hypnotist

(aindrajalika-maya-sadriga). qr&J Sristih, creation. Anyaih, by others,

such as the followers of Maya-vada, the crypto-Buddhists. ff^iTSW Vikalpita,

imagined, not real.

13. (K 7

), Some thinkers (the pantheists or pariuama-vadms) are

of opinion that the creation proceeds from the transformations of Visnu,

others (the Idealists—vivarta and mayavadins) think that the creation is

like unto a dream or an illusion (with no reality in it). — 13.

[Note.—If 1.4 vara, the Unchangeable, modifies himself as creation, then he becomes

something inferior. So the first view cannot be correct. The second view is open to the

objection, why should the Almighty resort to illusion . A hypnotist who cannot produce a
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real object, creates the illusion of an object. Moreover, the Lord who is always Omni-

scient, can have no dreams—His knowledge is always valid and is subject to no sublation.

MADHYA’S COMMENTARY.

Both the learned and the ignorant propound various theories as to creation. Some

say Yisiui himself gets modified or transformed into the various objects such as ether, air,

&c. This becoming (bhuti) of diverse (vi) objects is called His vibhuti or transforma-

tion. Only the seeming wise and not the truly wise, however, say so. Another class, equally

ignorant, assert that the creation is unreal as a dream, or as an illusion created by an illu-

sionist.

KarikA-Verse 8.

fssTWsr sr*m it n

Ichcha Matram, mere will Prabhoh, of the Lord Hari. gfi*

Sristih, creation. ^ Iti, thus. ?rfr Sristau, in creation, f^TOT* Vinigchitah,

ascertained, the conclusion of true sages, like Brahma, &c, and such they teach.

14. (K Q

). The creation of the world by the Lord is through His mere

will. This is the conclusion arrived at (by true sages).—14.

MAJDHVA’S COMMENTARY.

All true sages like Brahma and the rest declare that the entire universe proceeds

from the mere will of the Unchanging, All-Intelligence—the Lord Hari. Why should the

All-Powerful have recourse to illusion (like a juggler), and why the All-Knowing should

dream a false universe, (as think the maya-v&dins) ? How can the Lord free from all faults

"become modified into various imperfect objects (as think the Bhaskaras) ? Therefore this

universe is created by the mere will of Yisuu, who is free from all modifications. The
teaching of the entire Yedas is that the creation is real.

[Note.—The word %g is derived from ^/iShfi with the affix pm. He who exists (bhavati)

in the same excellent (pra) form is prabhu—i. e., who is above all vikaras. This sets aside

parinamavada which supposes the Brahman to undergo all modifications in the shape of

objects. This is one meaning. The second meaning of prabhu is “ He who has power
(prabhavati) to do all”—the Almighty. This sets aside the illusion theory—for the
weak man only rests contented with producing illusion, as he cannot create the real object.

The third “ He who knows (anubhavati) in the highest (pra) de-
gree ’’—the Omniscient, This sets aside the maya vada. The Lord being All-knowing can-
not have maya or nescience. Thus by using one word prabhu, all the three erroneous

: theories have been set aside.]

Karika-Verse 8.—(continued).

ijcTRt gprefeRrett 11 * «

Kalat, from time. PrasQtim, birth, origin. •qjjHT Bhutanam,
of beings. Manyante, think c^n^cCT: Kala-chintakah, Time-thinkers,

those who think that the Time is the highest. This is illustrative of others

also. Some think Brahma to be the creator
;
some call Pradhana or Nature

the creator, &c., and so on.

14. (K 8
). The thinkers about Time are of opinion that Time is the

origin of all beings.—14.
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Note.—If the creation proceeds from the mere will of God, what is His object in creat-

ing? If He creates with some object for His own satisfaction then he is not full; if He
creates without any such desire, then His action is motiveless. This objection is raised
and answered next.

Karika-Verse 9

SRT II ffcT II II

Bhogartham, for the sake of enjoyment, sjfg: Sristih, creation.

Iti, thus. ^ An ye, some Kridartham, for the sake of sport. Iti,

thus. =qr Cha, and. Apare, others. Devasya, of God. qq- Esa this.

&WT- Svabhavah, nature, wm. Ayam, this. Apta-Kamasya, of the

atfcained-all-desires. Ka, what, Spriha, object, desire.

15. (K 9
). Some think that the creation is for the sake of enjoy-

ment (of the Creator), while others think that it is for the sake of recreation,

(to shake off the lethargy of pralaya sleep or the ennui of the solitude of

pralaya). This (act of creation) of God is His nature ( without any motive).

What motive there can be for one who has all His desires satisfied ?—45.

Note.—The Lord does not want this creation for Iiis enjoyment, so the question of

bhoga goes out. Then remains kinda or sport. The Ramanujas hold that the Lord creates

for the sake of recreation, to shake off the lethargy or ennui of pralaya. The siddhanta

view, however, is that creation is no doubt a lila or sport of the Lord, but with no such

object or motive, as the Ramanujas imagine. For Iiari is Apta*Kama—whose desires are

all fulfilled, so he can have no such inclination. However though the Lord has no object

of His own to be gained by creation, He creates for the sake of others—to make jivas per-

fect. As says the commentator Srinivasa tatha cha Bhagavat sristeh sva prayojand-

bhavepi para prayojanapeksatvam asty eva.

MADHYA'S COMM ENTARY.

Some men of little learning say that this creation proceeds from Time. Some say it

is from Rudra, some say from Brahma, while others say it is from Pradhana. All these are

deluded verily ;
because Narayana, the Supreme, is the creator of all and possessed of all

power. He is the one creator alone, and no one else. The Pradhana (Nature), Time, Brah*-

mil, or Rudra and others below them in rank, are all under the command of the Lord (and

create under His control). Some not very intelligent persons think, that Visnu had some

desires left unsatisfied, therefore, He creates (in order to attain the fullness of his being).

But tbe wise say the creation is for the sake of sport only, but a sport which is.His nature

(and not for the sake of throwing off laziness). For how can the Lord who wants nothing

have any wants. The above is so stated in Hari Yam s a ?



Second IChanda.

Mantra i,

jfRrssr^ * qflrtsnr Siwrcnmr * snrnrori *m i yggiiare-

*^3^' SRTfct € sr fw* II v» II

?f Na, not. ^FcP *T Antah-prajnam, Inner-Revealer, the manifestor of

inner or subtle objects, i e„ the Taijasa, the maker of inner consciousness when

He is not the maker of dream conditions of consciousness, and not showing

dream objects. He is Nantaprajnah. H Na, not. Vahisprajnam, the

revealer of the external
;

the revealer of the objects of the waking state, i. e.
f

the Vi^va. The outer consciousness. When not functioning as the maker of

the waking state and showing external objects, He is called na-vahisprajna.

Na, not. OTger. Ubhayatah, the intermediate, the both, /. e the state of partak-

ing both of waking and dreaming— the reverie or somnabulism. sjgj Prajham,

the revealer, the manifestor. h Na, not. Prajnanaghanam, ghana-praj-

n&nam; the revealer of ghanaor Nescience. Ghana is thejtva itself when covered

by unconsciousness, in the state of deep sleep, Na, not. Prajham, the

trance or samprajMta Samadhi. When he does not produce the samprajnata

Sam&dhi even. That which is made known exceedingly (prakarsena jn&payati)

is prajna, a vivid thought picture or object of meditation. M Na, not Ap~

rajnam, the non-giver of knowledge. The Turiya is not entirely a non-giver of

knowledge. He also gives a kind of knowledge. When He is not the non-

giver, u e ., when He is the giver of knowledge to the souls, who have thrown

off their final body and are going towards mukti. Adristam, invisible

(to ordinary people, but visible to the muktas) who have received the grace of

the chief Prana—the First Begotten. Avyavaharyam, not empirical,

not perceptible, transcedental, can not be an object of experience in Samsara,

but in Mukti only. Agrahyam, not seizable. Alaksnam, not

having dharmas like the Vi^va, &c„ incapable of inferential proof. Not possess-

ing, the attributes of vyapti or inferential knowledge like Vigva, Taijasa or

Pr&jna, in waking, dreaming, and deep sleep. In all these states there is a

standard by which one can know Him, but not so the Turiya. Achint-

yam, beyond thought, that about which one can not reason. Avyapa-

de^yam, undefinable. !i^ Eka, one or supreme. Because He is the chief,

therefore one. Atmya, Self, He is full, therefore called atma or full. The

essential nature of the Lord is Supremacy and Fullness, therefore it is called

aikatmyam. srera Pratyaya, belief or knowledge : whose form is knowledge.

Saram, bliss or anandam. The Supreme (eka) fulness

(atma) whose form is knowledge (Pratyaya) and bliss (sara), the One Infinity,

knowledge and bliss. Prapanchoparfaman, Tire word prapancha

* spread out through ymas. The word upasama means that whose essential
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form is most excellent bliss. The highest (upa) bliss (sama) spread through-

out (prapahcha)=Visnu, or the all-pervading (prapancha) highest bliss. That

which destroys (upa&ima) all evils (prapancha.) The word upa like ut means

most excellent, and sama means bliss, upa&ama, the most excellent bliss. Pra-

pancha—all-full. bantam, peaceful. gjivam, auspicious. Free from

sorrow and full of joy, the personification of bliss, the joyous. Advaitam,

Erroneous knowledge of a thing is dvaita. The destroyer of dvaita or of false

knowledge is advaita. This qualifies Prajha also. The meaning of ff or two

is to denote more than one
t
i e ., the essential nature of a thing is called.one,

the non-essential is called two. Chaturtham, the fourth. Manyante,

they believe or think. Sah, Be, having the four-fold form of Visva, &c» ^n^TT

Atma, Self. The Lord, of whom it was said in verse 2 that He lias four parts
;

so ayam atma chatuspat, that atman is this, h Sah, He the fourfold

Vijneyah, to be known. All the four should be known not only Turfya.

1. (II 7

) When He does not produce the state of dream, nor the

state of waking, nor the somnabulistic state (La, not active as Visva and

Taijasa), nor the deep sleep state, nor the samprajunta samadhi state,

when He gives the final knowledge (to the souls that have thrown off

their last body and are proceeding towards Release), who is the Invisible,

the Transcendental, Unseizablo, Uninferable, Inconceivable by reasoning,

"[Indefinable, the Single Infinity, Knowledge and Bliss, the Destroyer

of the five-fold bodily bonds, the Peaceful, the Joyous, the Destroyer of

false knowledge, He is called the Fourth. Thus is the Atman, the four-

fold, He the four-fold, must be known.— 16.

MADHYA’S COMMENTARY.

Yisnu in the form of Tanya, resides in the space at the end of the twelve. The
Muktas only know this form of the Lord; it is not seen by men leading the ordinary

empirical life of samsfira. They whose mind is completely concentrated in the Lord, who
have reached the sixteenth kala and obtained His grace, and who are seers of the aparoksa

get sometime the Yision of this High Goal.

[Note.—Dvfidasilnte—at the end of the twelve—means the open space which is twelve

fingers above the head. (The aura generally extends so far -therefore, it means outside

the physical body but within the aura). Or it may mean a point within the brain which
is twelve fingers from the root of the nose. (May it not refer to the pineal gland? or

the pituitary body ?) This is the fourth seat of Yisnu in the human body. The sixteenth

kala is the name of the chief life, the First-born, the Mukhya Prana. The grace of this

Mukhya Prana is a necessary condition of obtaining Divine Yision or aparoksa. See
Pr. Up. YL for the sixteen kalas. The aparoksa is dependent upon the grace of the

First-begotten.]

The word ekatmya-pratyaya-saram means that ITe is one (eka), i. c., the Chief, He is

the atman or full. His form or nature is the Principal All-fullness (eka-atmya) : therefore

He is called ekatmya. He is pratyaya or knowledge, He whose form is knowledge is

called pratyaya. He is Sara or bliss. The whole phrase ekatmya-pratyaya-saram there-

fore means ‘ the One Infinity, knowledge and bliss.’ The phrase prapaneha-upasama
means the All-pervading Yisnu whose form is the highest bliss : for prapancha means
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‘spread out,’ ‘all-pervading/ &c. Upa means highest, and Sanaa means blissful. Or it may

mean Visnu, the destroyer of bonds : for prapanclia means ‘ bodily bonds/ upa-sama
‘ the destroyer ’

;
foe the Lord Turiya destroys all bonds and gives MuktL The Turiya

is called Sivam, because Ho is free from all sorrows and is essentially all-joy : and this is

the sense in which the word Siva is used in the Scriptures. The Turiyam is called

advaitam for the following reason as given in the Mahatmyam :

—

“ A mistaken notion is called ‘ dvaita,’ and as Hari, the Turiya, the Highest Person,

destroys this misconception (by imparting true knowledge or by giving Mukti) He is

called advaitam, the destroyer of false knowledge.”

According to Sankalpa, the word Dvaita is thus derived:—
“ To the y'l? ‘ to know, is added the a fils: ^ kta, and we get meaning ‘known/

‘knowledge/ ^f}

“ double knowledge ” knowledge of a thing not as it is, but

contrary to it: (just as “duplicity” is opposed to “simplicity”), knowledge obtained

not by the simple and single method, but by a second or a false method.

Thus dvitam means “known by a circuitous or second-hand method.” To this

is added the affix 3^ without change of sense (svartlia), and we get^gf dvaitam.

The word antar-prajna means knowledge (or consciousness) of internal impressions

(as in dreams) ; Bahi-prajna means consciousness of external objects: prajufuia-ghana

means deep sleep, prajna means the state midday between waking and dreaming, when

the jiva perceives external sounds; &c., but dreams dreams as well (somnabulistic state ?).

When the Lord produces none of these live states of consciousness in the jiva, that form

of the unborn Lord, is called Turiya. In this form He produces none of the above kinds

of states in the jivas : but He is the giver of all knowledge, in that Turiya form, to the

Released Souls (according to their capacities). The above is from the Brahmanda Parana.

The Turiya is called invisible, because the non-free souls can not see Him, and He

is not visible except through the grace of the sixteenth (the Chief Life). He is called

transcendental (avyavaharyam) because He does not come within the sphere of sense

perception unless one get Release (for the Lord is perceived then by the Pree Souls).

The word agrahyam (unsellable) has the same sense as avyavaharyam (transcendental);;

The word alaksanam means that which cannot bo an object of inference. The Yisva,

Taijasa or Prajna can be inferred or measured
;
but the Turyia is without such mark :

and because He is alaksanam, therefore, He is beyond thought (aehintyam or above

reasoningb (Because He cannot be reasoned about) therefore, He is undefinable
; except

by one mark, namely, ehidananda -He is consciousness and bliss. The Turiya is the cause

of all the activities of the Released Soul. (The Turiya is thus possessed of a laksanam,

but for the M uktas only.

The phrase “sa atma sa vijneya” does not mean that the Turiya alone is the Self,

He alone is to be known, but that the Atman, of which it was premised in the beginning

« so’ yam atma chatuspat this atman has four-feet,” has now been described in its

four-fold divisions. The repetition of “sa atma” here is to mark the conclusion, as its

use in the second verse marked the beginning. The description of the chatuspat Atman
ends here. Because the next section commences a separate description of it, as regards

its four-syllables or the aksara or Imperishable atman, the adhy-alcsaram, by using the

phrase “ so ’yam fifcma aclhyaksaram.” Thus we read in the Pratyaya
“ The seekers of Release should know the Atman having the four-fold form of Visva,

Taijasa, &c. : for though He is without qualifications or divisions, yet the Lord is des-

cribed as having these four-fold forms.”

[Note.—The phrase “sa atma sa vijneyah,” marks the conclusion of the topic started

by the phrase “so ’yam atma ehatusptit.” The phrase “ so ’yam atma adbyaksara ” of the

next verse starts a new topic, showing how the syllables of Om correspond with Yisva,
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&g. The first section describes the foui'-l’old aspect of the Lord, so that the Mumuksu
by meditating* on Him may jgefc Mxikti : the next topic has a different object in view.

Moreover the phrase “ sa atm a. sa vijnesaft "does not mean that the Tnriya alone should

be known, He alone is the afcman : but it applies to all the four, namely, to Visva, Taijasa,

&cj

K A Rika-Verses 2 .

l Atra (on this) etc., (these) slokah (verses) bhavanti are.

On this are the following verses.

r: stimetmi t«R3^ *J=[cn 11 ^0 11

Nivritteh, On the cessation. Sarva-duhkhaoam, of all

sorrows. The Lord Turiya having brought about the cessation of all sorrows.

fsiFr: Isanah, the life (^: impeller) of the muktas (fs?r:) ; the Controller

of the perfect ones, who have reached lordlinesss. sjg: Prabbuh, the Lord, the

cause. Avyayah, the unchanging. ?%%%: Advaitah, the destroyer of

false knowledge. Sarva-bhavanam, of all jivas or thinkers. Bhava

means the jiva, because it comes into being (bhava) or manifestation by enter-

ing into a body. That which comes or exists (bhavati) through the Lord, i. e.
t

a being is called bhava. Or sjbhu To think’, bhava, a thinker, I??*: Devah, the goal,

derived from Vdrv To go.’ The goal of all jivas. Turyah, the Turiya.

Vibhuh, all-pervading, capable. Smritah, is declared.

2. (K 10
)

The all-pervading Turiya is said to be the goal of all

thinkers, when all their sorrows cease (and they get mukfci). He is

the controller of the released souls, and is unchanging and the destroyer

of false knowledge.—17.

MADHVA’S COMMENTARY.
The cause of the cessation of all sorrows is the Lord Turiya. Thus says the Pratyahara:—

“Hari in the form of Turiya is declared to be the giver of salvation. He is the (deva)

goal of all jivas, because towards Him all go. The jivas are called bhava, because they
come into existence (bhavanti) from the Lord. He is called liana, because He is the anana
or controller of Isas or muktas.”

Karika-Verses 3.

srw # 3# h kprsrar: 11 u 11

gfpj Karya, effect, illusion, the waking state, because it is the effect of

nescience, by which one gets the false notion of ‘1 ’and ‘mine’. Karya-baddha

would thus mean bound by the idea ofT and ‘mine’. 5RR5T Katana, cause, avidya.

5^ Baddhau, bound by the chain of cause and effect— existing in the sphere of

causation. The Lord as Visva and Taijas binds the jivas in the chain of

cause and effect. %rTau, the two. Vigva-Taijasau, the Visva and
Taijasa. Isyete, are desired, are said to be. sn*n Piajnah, the prajfia. cRtoj

Karana, the cause, spg: Baddhah bound. g Tu, but. |j- dvau, the two. gij

turye, in the Turiya. Na sidhyatah, are not valid, do not exist.
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3. (K 11
) Botli Vi4v» arid Taijasa are held to be bound by cause

and effect both, Pnijiia is bound by the chain of cause alone, but neither

iause nor effect has any validity in Turiya.-— 18.

MADIIVA’S COMMENTARY.

The Lord ns Visva and Prajiia Is said in the Scriptures to be bound, by which it is

leant that the bondage of the jivas in the chain of cause and effect is under Mis will and

antrob For how this Supreme can ever be bound ? He by whose command everything

se is bound, He who is the Lord of bondage, the Self of knowledge can not be bound. As

>ys the Kausarava Sruti : The phrases—“Ho is bound, He is sorrowful” when applied to

ari mean He causes the bondage, He causes sorrow (to the sinner). So also the phrases

e is jiva, Ho is prakrlti, mean ‘He causes animation or jivahoodr (Jivayati). He fashions

e world (prakaroti).’ So also the phrases ‘Ho is the inferior, He is non-eternal, mean

[e makes others inferior, He makes them temporal.’

The same idea is conveyed by the following speech of the goddess of learning, Sara-

ati, addressed to the Devas in Mahopanisad “O Mighty Devas ! my duty ever is to

f>claim the glory of Yisnu (in songs and poetry) and when 1 sing out the praises of others

e Brahma, &c., that also refers to Yisnu, for they derive their glory from Him. Hut if any-

Jf,* be found anywhere apparently derogatory to Yisnu, know that I could never have

ended it, for I am called Sarasvat! because I always flow (sarana) towards Him
, ‘.|fthifying and proclaiming His greatness and remove (sarana) all ideas derogatory to

4gM°ry. Therefore know that the scriptural phrases must be so interpreted as to

'Mil tmnd to the glory of the Lord.

PIPPjfetf#i.~Tn the waking state, the Lord as Visva produces double bondage in the jiva,

> the universal bondage of avidya (the cause) and second the bondage of the effect

vidya, namely, the illusion, of one being an independent agent, &c. Similarly two-fold

bondage in the dream state also. In deep sleep, Prajiia causes only one bondage

e bondage of the Multi avidya—the Universal Nescience, the cause. In the Turiya

e is absence of both. This is the state of non-bondage, freedom. The very fact that

jiva awakens from the deep sleep back to t^c world, shows that th<§ seed or the cause

atent in him, to bring him back to the world of effect. The Turiya is, therefore, the

f of wisdom and nxuktL

,
*Karika-Verse 4.

*

Ff * srrf^f ‘srtggrj* 1

i^3R §3 11 & 11

si na atmanam, not the Self, His own form, the own form of Prajiia,
1

ia does not show His own form. ^ TO^Na paran, not the ethers. Prajiia

^
- not reveal to the jiva in deep sleep any other objects, except nescience

1 SjS and time aud one's own identity, sr Cha eva, aud even, q ^ Na
I

, itn, not the truths, the virtuous deeds, the puny a. H'SSTPT ^ Na api cha, and
‘1 tven. 3Pjsr Anritam, falsehood, the sin as opposed to virtue, sn^p Prajna
1 iord as Prajna. f^T Kificha, whatever. ?r %%(% na Samvetti=y^^n%
<* .

not cause (the jiva) to know. $$ Turyam, the turiya. Sarvadrik=
HU darsayati—shows everything (to the Muktas). Sada, always, for

* 1
'

;

'

•
'

1
1

. .

’

'

•

. y: •:
"•

‘

',
v

.

‘
‘

I

4 . (K 13
). Prajna shuts out from tlie jiva His own form as well as

• objects. He shows to it then neither the truth nor even the false-
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hood. Nothing whatever is shown to it. On the other hand, the Turiya

displays all objects eternally to the freed soul.—19.

MADHYA’S COMMENTARY.
Prajua conceals everything from the soul. The Lord as Prajua reveals not to the

jiva either His own form or those of others. He shows to the jiva neither truth nor

untruth, except the Jiva’s own form, and Time and Tanias (In deep sleep, the soul is

conscious of its own existence, of Time and of Avidya or joy). In that state of deep sleep

He shows nothing to the soul but joy. But the Turiya, the Supreme Lord, reveals every-

thing to the soul in Mukti. Thus we read in the Pratyaya.

[The Commentator Sri Madhya takes all these active verbs in a causative sense.

He explains baddha (bound) by bandhaka (the binder, one who binds)
;
samvetii (who

perceives) by samvedayati (causes another to perceive), Sarva-drik (seer of all) by sarva

pradarsayita (the revealer of all). Why should these active forms be construed as

causative? To this he answers by the following quotation from Brahmatarka.] In the

Brahma-tarka we read :
—“ The word agent or grammatical karta is defined to be sva-

tautra-karta—that which is independent with regard to an action is called agent;

(therefore karta always applies to the Chief agent. In the Upanisad the chief agent is

the Lord.) Therefore Prajfia is the chief agent in the act of unconsciousness—namely, he

causes or produces- unconsciousness in everything else. (Prajua has therefore alone

freedom or independence in the act of producing unconsciousness). Similarly with regard

to the act of showing others, the chief agent is the Turiya—therefore Turiya is the karta

of the action of revealing everything to others. Thus from the very fact that Brahman

is the highest agent, it follows that these verbs here must be construed in a causative

sense.” '

' A: A
KArikA-Verse 5. ;A:A;Am A:-?-

stnrgq%T; i

sitiri srr ‘sr 3$ * fsrerer il il

%cT^ Dvaitasya, the duality, the false notion that the bodies, &c., are

independent of the Lord, Agrahanam, non-acceptance, non-perception.

Julyam, equal. Prajfia-turyayoh, of Prajfia and Turiya. Those

who have reached the Prajfia or the Turiya Brahman have this point in

common, that both have discarded the illusion or dvaita or the notion of being in-

dependent agents or that they and their bodies are not under the control of

the Lord. The souls here never fall into the delusion of free-wili. #5H^-3pr*
fiija-nidra-yutah Prajhah= seed-sleep accompanied (is) Prajha, i. e.

t
associated

with the seed or root of sleep or ignorance : the inula avidya. Prajha is always

associated with this Root Nescience. As He is the Lord of this Mula avidya

called also the Bija-nidra, He is said to be joined (Yuta) with her : as we say

bhritya-yutah svami, the master accompanied by the servant, Sa cha,

but she, ^ Turye, in the Turiya. Na vidyate, does not exist.

5. (EL
18

). The jivas who have reached the Prajha or the Turiya

are both equal in so far as they have risen above the illusion of duality

(which consists in thinking that they are independent of the Lord).*”* (The

difference, however, between them is) that those in Prajha are covered by
the Primeval Nescience, but not so those who are in Turiya.— 20.
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e rest ai*° saicl to he joined (yutah) with sleep
; beci

v
'G

) is binder the Lord, and is His handmaid, in tlies

4
e tlxe same as in the sentence blmtya-yutah Svat.

*• c-> the master under whose control is the servant.

,
s not mean that the Lord Prajfia is c

m never be want of knowledge, in the
idra or Mula Avidy

three states. The
—the master joined

The phrase nidra-

overpowered by the Sleep or Ncs-
i ease of the Supreme Self.

ii is the associate of the Lord in the three states
d Prajila. He works through Her in those states.

four forms of the Lord are identical, yet Brahman is said to do a thing
id not to do a thing in another form, from the point of view of practical

;ing to the particular power that He wields for the time being. The
of Brahman are identical (abheda) yet as different sets of activities
|nt forms, they are said to be different. (Therefore it is said that as

^ f cto something which He does
v

are used in one for

cause t''*' fva-d.rik has been explained
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Karika-Verse 7 .

1TRIWT ^5fr ^rSfRRgHSrRcr: I

U ^ ll

WIT Anyatha, contrary, wrongly
;
thinking that this body, house, &c., be-

long to him and not to the Lord, Grihnatah, of the person accepting or
comprehending or perceiving, i. e

,
perceiving the tattva or reality wrongly is

4 dream * technically so called. Svapnah, dream. The word is used here
to include both the waking and the dream. The wrong notion of independent
ownership of body, etc. Nidra, sleep or avidyd—-the Great Nescience, the

mother of all illusion rpc^ Tattvam, the Reality, the Lord. Not perceiving

the reality at all is sleep. The real truth about the Lord, that He is independ-

ent. ^srFT*?: Ajdnatah, of not knowing. fqqgps Viparyase, inverted knowledge,

error'or mistake, viparyase ksine when inversion is removed. The constant rota-

tion or revolution is also viparyasa. Tayoh, of these two. Ksine, in the

destruction, when destroyed : when exhaustion takes place of viparyasa or error.

Turtyam, Turlyam. Padam, the goal. A^nute, reaches, attains.

7. (K lr>

). The word svapna or dream applied to the wrong no-

tion (such as that one has independent ownership over his possessions

and that they are not Lord’s)
;
the word nidra or sleep means the wrong

conception of truth regarding the attributes of the Lord, such as that He
is not independent/ <&c. When the constant rotation of these two wrong

notions becomes exhausted and ceases, then the Soul attains the goal

of Turiya.—22.

MADHYA’S COMMENTARY.

The Prajna and Turiya do not both cause the imposition of dvaita on the jiva. In

this both are equal. The Turiya does not impose dvaita on the jiva, nor does Prajna also

cause it— but Prajna lias under Him the Sleep which has latent in her the power of impos-

ing: dvaita on the jiva. This is the sense of the Scriptures. Prom one wrong knowledge

arises another wrong knowledge, the error has a tendency to reproduce itself. (Thus a

wrong notion of a person's entertaining In his waking state that lie is an independent

agent reproduces itself in dream, when he also thinks himself to be an independent agent,

but with regard to objects which are merely revived impressions of the objects perceived

in the waking state and which the dreamer mistakes for real objects. The next verse

describes how this eternal circle of wrong notions may cease.)

Note.—(The jiva attains the Turiya the goal when both sorts of imperfections are

destroyed—that of the waking and dream in which the soul takes something unreal to be

real
;
and that of the deep sleep in which the true Reality is not known.)

Note.- - One perceives wrongly on account of the ignorance of the true nature of

things. In the waking state men have the false notion of 4

1/
4 Mine,’ etc. and that they

have free will, &e. That state is, therefore, also a dream metaphorically. In the dream state

truly so called, this false notion becomes still more erroneous and is applied to the revived

false impressions of the waking state and the dreamer takes them as real as waking. In

the deep sleep, there is total ignorance, perception of nothing. When the soul transcends

both these imperfections, then the Turiya is reached.
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The waking and dream are perceiving of inverted (viparyasa) images of reality, as

one sees the inverted image of a landscape in a photographic camera. The deep sleep is

the focal point from which commences this inversion. One must transcend the lens of

Avidya to see the landscape properly. So long as one is within the camera, under the

Great Cause, the ‘lens’, the mother of all inversions, he can never see a right picture.

The camera or Sa sara must be left, the Aviclya lens must be transcended, to sec the

reality: there must be the turning over (viparyasa) of the inverted image in order to see

it rightly.

Note.- -From a wrong perception of reality arises * dream from a non-pereoption of

it ‘Sleep
1

. When the inversion arising from these two causes is removed, then (the Soul)

reaches the Turiya goal. —22.

Karika-verse 8.

smT r; i

ct^t ii ^

»

Anadi, beginning-less. Visnumaya is called beginning-less be-

cause belonging to the time-less Visnu. Mayay a, by the power, by the

Will: by the Prakriti, as being under the will of Visnu. The word Mdya
means the will of the Lord, and the Avidya who is dependent on Him.

3JFP Suptah (Svapitah), sent to sleep : immersed in the samsara, Yada, when.

jivah, the soul, the individual self. Prabuddhyate, awakens, gets

wisdom through (the will of God and His grace and the instruction given by a

True Master.) Hears the truth that the Lord alone is Independent, every-

thing else is dependent on him. Tadd, then, Ajam, the Unborn, free

from the faults of birth, decay, &c. Anidram, the non-sleeping, free from

Nescience, Asvapnam, the non-dreaming, beyond the waking and the

dreaming states—free from delusion. Free from the activities of Visva, Taijasa

and Pr&jna forms. Advaitam, giver of freedom from wrong knowledge, or

the remover of false notions, and of all evils. Buddhyate, understands

or knows immediately (aparoksa), then arises the direct, intuitive, immediate

knowledge of God.

8. (K 1

5

)
When the jiva awakens from the sleep, in which it was plung-

ed by the eternal will of the Beginning-less Lord, then he gets the direct

vision of the Lord who is without birth, without ignorance, without delu-

sion and who removes all wrong knowledge—23.

MADHVA’B COMMENTARY.
When the jiva, sent to sleep by the Maya or Will of the Anadi or the Beginning-less

Visnu, is awakened by the grace of that will, then it sees Visnu. Thus we read in the

Prak&sika. (Understanding the Advaitam means seeing Visnu),

Karika-Verse 9.

snr%r qfsc ffcrrsftr ^ sksptj i

<rcnr§ar5 11 u

Prapanchah, the pentad, the world, the false notion of I ” and
“ mine,” a notion that depends upon the mistaken relationship of self and owner-
ship. The false notion of the jiva arising from not distinguishing himself from
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his body and bodily relations. The notion of the jiva that he is the owner,
and that his body, house, &c., are his possessions is prapancha. Yadi, if.

Vidyeta, exists, viz., if it exists, because the soul has put itself as if it was
independent of the control of the Lord. If .this false notion or prapancha exist
even dependent upon another. If it be assumed, for argument’s sake, that this
ptapaiicha has an existence, though dependent, fifagfer Nivarteta, will cease,
(when the knowledge of the Lord is gained). * q*fh: Na, Sam&yah, undoubt-
edly. JJT2ir May&, will ol God. Ma.tram= created : merely created by the will

of God. Idata, this. Dvaitam, the false notion of the ignorant people.
Advaitam, the true Brahman. The one. TWr^fT- Paramarthatah, of the
Highest end, the supreme. The affix “ tas” has the force of genitive. From
the grace of the Great End— the Lord.

9.—<K 17
) Even if the false worldly notion (of “ I ” and “ mine ”)

really exist, it would cease undoubtedly when the Lord so wills it. For the
false notion regarding the one Lord would, in this view, be created by the
will of the Lord, and cease when He wills otherwise.—24.

Note.—If this prapancha—the notion of “ I ” and “ mine,” “ own ” and “ ownership”—
were the essential nature of tlie jiva or soul, then it would never cease, even through the
grace of God, for the essential attribute cannot be destroyed without destroying the tiling*

It follows, therefore, that the prapancha or the -pentad- or the pentuple body of the soul,

the live permanent atoms do not constitute the essential nature of the soul, the jiva takes

them up through abhimana or false identification with them ; and it Is under the will of

the Lord, and consequently when there is His Grace, and He wills that this false identifica-

tion should cease and true knowledge arise, it ceases to exist. Therefore the Kdrika says

that if it be admitted that this prapancha exists only because the jiva has not the right

knowledge, then it would come to an end when the true knowledge of God is obtained. For

this mistaken notion or prapancha or dvaita arises from the mere will of the Great Being—
the One, the Advaita. The wise know the Lord as One and Advaita, but the ignorant break

up His unity and think of Him as a plurality. Since the prapancha arises from the will

of the Lord, it ceases also with regard to any particular jiva, if the Lord so wills it.

This notion of the jiva that the body, &e., belong to him, has its root in the beginning-

less time. Though tills delusion is anadi yet it has an end. This delusion was created by

the power of the Lord, by ilis Maya, and when He wills the contrary, it ceases. This is on

the assumption that this false knowledge has a real existence. As a matter of fact, it has

no true existence. Ignorance is mere negation of knowledge. It is not a * natural * object.

KarikA-Verse io.

efltr irrar afcr * 11 5% 11 it 11

Vikalpah, false knowledge, wrong notion
;
perverse (vi) creation

(kalpa). Vinivarteta, would cease, m&m* Kalpitah, created, imagined.

^ Yadi, if, unreal The word yadi here means the unreal as explained in the

Bhagavata XL Book. Kenachit, by some cause due to ignorance,

Upadesat, through instruction (given by the Teacher or by the Lord)
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after this arises bliss of Muktt spsi Ayam, this. Vadah, saying, conclu-

sion. Jnate, on (Brahman) being known rightly. |rf Dvaitam, the false

knowledge of “ own ” and * 4 ownership.” ^ Na vidyate, does not exist.

Iti, thus. It closes the quotation which began with the words “ On this are

the following verses.”
°

;
.-iPk

10. (K
18

) Therefore, this false notion arises from some cause (due

to ignorance), and so it is unreal, and would cease when instruction is

imparted by a Teacher. This is the saying of the wise, that when the One

is known, the Two ceases to exist—25.

Note.—The false notion of “I” and ‘‘mine,” when everything is really “Lord's,”'

is the creation of some cause that has its root in ignorance. It is consequently unreal, and

so it can he destroyed through right knowledge and true instruction given by a teacher.

When such knowledge is obtained, then arises the great bliss of Mtifefci. The perfects say

that when the Brahman is known, the unreality ceases and bliss arises.

The Vikalpa or wrong notion that the body, houses, &e., are mine and belonging to me
is really not au idea that has any truth in it, it is not Svabhavika. But even, if any one

owing to ignorance or “ common sense ” were to make it a svabhavika thing, by thinking

that it is a reality, still even by proper instruction, given by a teacher it would come to

an end. For this is the saying of the wise ^ “ on knowing Brahman right-

ly, the false knowledge comes to an end.” These last verses have been taken also by

Madhva to prove the reality of the world, in opposition to the theory of its being an lllu-



Third Khanda.

Mantra, i.

mm
TTfrrc ?fcr i! c it

W* Sab, he. qpsRC Ayam, this, Atma, The Lord, in the fourfold forms

of Visva, Taijasa, &c. Adhyaksaram, that which surpasses (adhi) ah,

and is imperishable, the Supreme and Imperishable. %3Rr: Quk&rah, desig-

nated by Om: Om the Maker, The sound Om. Adhimatram, numerous

(adhi), parts or matras; whose parts are all infinite .and excel lent, and full (adhi).

Whose every portion is an infinity. qr^r: Pfidah, portions, steps, aspects like Vigva,

Sic. qrsrp Matrah, (are called) matras. Matrah, the matras or measures,

^ Cha, and. qra; Padah, portions, ^rqjr^: Akfirah, the sound ^r, designating

the Visva. Ukarah, the sound U, the name of Taijasa. Makarah, the

sound M, the name of Prajna. fH Iti, thus.

1. (U 8

)
He this Atman is the Supreme and Imperishable, and

called Om. His every part is of surpassing excellence. His portions are

called measures and His measures are portions. These are the syllable

=ST A, W U and q M.—26. v J-tTaT

MADHYA’S COMMENTARY.

The word adhi-aksaram means He who surpasses (adhi) all and is great in every res-

pect, and who is Imperishable (aksara) : Or the most Excellent and Imperishable. The

word adhimatra means he whose matras or parts are excellent (adhi)
;
or he whose every

portion is an infinity. (For every part of the infinite must be infinite). This Infinite is

called Om : which is made up of three sounds, the sound ^T, and H. He is called ^jfcftR;

because he is symbolised by the letter% i. e., is His name.

Note.—This and the last khanda eulogise the Pranava. In the previous two khandas

have been shown the fourfold aspect of the Lord as Yisva, Taijasa, Prajtia and Turfya

and the four-fold syllables of Ohkara, namely 5T, ^T, q, and the nada. This Upanisad verse

declares first the threefold Pranava, A. U. M.

Mantra. 2.

11 <*, 11

Jagritasthanah, waking place. %sqr?R: Vai^vanarah, Vaisvana-

ra. Akarah, designated by the sound A, which is the symbol of Visva

aspect of the Lord, qqqr Prathama, first. qiwf Matra, portion, sStfr: Aptefi,

because He brings (apayati or prapayati) all objects to the jivas, or He causes

all jivas to grasp all objects in this state, therefore, it is a condition of apti or

acquiring. Adimatvat, Having a biginning. The Vi^va has two

beginnings. To reach the waking state from that of sleep, the Vigva separates
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from the Prajna. Thus the first beginning is Prajna. From dream also it comes

to waking, so Taijasa is the second beginning. 3T Va, or.^tffw Apnoti, he obtains.

X Ha, indeed. % Vai, verily, hIr Sarvan, all Kaman, objects of de-

sire, through the grace of Visva, when released. Adih, first, Saviour,

Vigva becomes the adi or saviour of such a person, ssf Cha, and. Bhava-

ti, He becomes. Yah, who. ^ Evam, this. %a[ Veda, knows.

2. (II
9

) The Lord in waking state is called Vai^vanara and is

designated by the letter ^ A, and this is His first part : for the word apti,

the approaclier, begins with A, or because it lias a beginning (adi). He

verily attains all desires, and VWva becomes his Saviour who knows

thus.—27.

MADHYA’S COMMENTARY.

Conventionally the Visva is spoken of as the (Alpha or) ^ and. so it is called akftra—

He whose symbol is The Vai wanara, which has already been described in the preceding

mantras, as the first matra or aspect of the Lord (see mantra 0) is again taught here and is

symbolised by ^T. The Visva is said to be adiman—u He that has a* beginning ’’—because

Prajna and Taijasa precede it in manifestation. When waking from deep sleep (snpti) the

Visva separates from Prajna and so Prajna becomes its adi or beginning. Similarly when
waking from dream state, it separates from Taijasa. Thus these two are the beginning of

Vis va. The word “adi” in the text also means that the Visva becomes the adi or saviour

of the worshipper of W. d vS'vL'

Note.-- Sometime a jiva suddenly awakes from deep sleep owing to being violently

shaken or roused and does not pass through the intermediate stage of dream. Thus

Prajna becomes the beginning of Visva. Similarly the jiva, often as a general rule, arises

from a dreaming condition to the waking state and so the Taijasa also becomes the adi or

beginning of Yisva. TjvTTTTV '.A:V;k A
Two reasons are given for the Yisva being called 3T, namely, that W is the contracted

form of either ^TTTff “the Bringer,” or of 4<adi,” the Saviour. We can derive the noun ^
the Bringer from the ^TTSfi

4
to pervade’ taken in a causative sense and adding the afix ^3y.

The derivation of from problematic.

Mantra 3.

wwr 3fr^tT§[T w. I frer-

^ra1

srqrar wrier q q?r 11
\o

11

Svapnasthanah, the place of dream, or the Lord presiding over

svapna or dreams. %*rcr: Tnijasah, Taijasa, the shining state. Ukarah,

the letter U, having the name 3 I! The name of Taijasa is f|cfNr Dvitiya,

second. Matra, measure, letter, portion, Utkarsat, drawing away
from (the idea of body

;
and takes him to the region of stored up impressions

or dreams). The cessation of external functions : and perception of dream ob-

jects, Ubhayatvat, producing two-fold effect, i9 e.
t
the stopping the per-

ception of external things and causing the perception of internal dream objects.

*n Va, or. Utkarsati, excels. 5 Ha, indeed. % Vai, verily,

Jnanasantatim, (through the) lines of knowledge. The current (santati) of

knowledge is not broken. There is no gap in his consciousness, no break in
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the flow of the stream of his knowledge. On attaining Release, he becomes one
of the perfects in knowledge and wisdom. otfp Samanah, balanced, through
affection for all and freedom from faults, he becomes an arbitrator among the

Freed Souls : Judge. One who is equally inclined to both parties. Sam an a, com-
mon. Or man a means pervading inside, samdna= existing as a man a, /. £., ex-

isting in the midst of all Perfects and Freed Souls : as their harmoniser and

moderator, Cha, and. vpqfnj Bhavati, becomes. 5f Na, not. Asya, in his
t

the knower of why the Taijasa* is designated $ II Kule, family.

Abrahmavit, a non-knower of Brahman, mm Bhavati, takes birth, sp Yah,

who. Evam, thus. Veda, knows.

3. (U i0
). The Lord of Dreams called Taijasa is designated by the

syllable IT
;

it is the second aspect. Tie is called ^ U because He draws

in the jiva from the waking or outward state, into the interior world
;

or

because He produces a two-fold effect. He who thus understands the

twofold reason for the Taijasa being called ^ IT
;

attains an unbroken flow

of consciousness and getting Mukti becomes one of the Ever-wise. He
becomes a moderator of all and a non-knower of Brahman is not born in

his family.—28.

MADHYA’S COMMENTARY.

The word ufckarsa means that which draws up the jiva towards himself by raising it

from the false-identifieation fabhimana) with the body. The Taijasa does so. He is called

ubhaya or both, because lie stops all external impressions and causes the perception of

dream objects. The word samana means “ same,” i. e., he becomes impartial to all
;
every

one looks up to him as to a moderator or a conciliator
:

(for he loves all and is free from all

defects of partiality, <&c).

Note.—The word madhyastha translated as a conciliator, arbitrator, may mean also

‘ one who is in the middle of all.’

Mantra 4.

srrart % gnr tor m-
aftfcHj'sr sprfer H u n

Susuptusthanah, the Lord of Deep Sleep, sjr^r: Prajhah, prajfia.

Makarah, is called 5 M. Tritlyd, third, *nsrr Matra, aspect. f%%: Miteh,

because it is Miti— He who carries within. Prajha carries the jiva into the

Atman, within the atman. Apiteh, because it is Aplti—He who destroys

all consciousness of objects outside one’s self, Va, or. prsfrf^ Minoti, mea-

sures. He pervades with his rays of consciousness all objects and jlvas, though

atomic in size, knows all the objects that exist within the cosmic egg, but not

those which are beyond it. Jlvas are like suns, and know everything within

the egg through their rays of consciousness, as the sun pervades everything

through His rays, I Ha, indeed. % Vai, verily, Idam, this. Sarvam,

all. Apitih, destroyer of the world of sorrow, &c, =et Cha, and. Bha-

vati, becomes, m Yah, who, q# Evam, thus, ^ Veda, knows.
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4. (U 11
). The Prajna, the Lord, of deep sleep, is designated by the

letter 3 M. This is the third aspect. He is called ? M, because He is Miti

or carrier of the Soul into the inmost
;

or because He is. Apiti or destroyer

of all external consciousness. Verily he pervades all and destroys all

sorrow, who knows thus,—29,

MADHYA’S COMMENTARY.
The word comes from a root meaning “ carrying into the interior”! (By His

embrace, He carries all jivas into Himself).

(Having explained the above three Upanisad verses in his own words, 8rt M adhva

now cpiotes Brahma Tarka in support of his interpretation).

We find *m the Brahma Tarka the following The Lord is called adhyaksara because

He is greater than all, and is eternal, and since all the parts of the Lord are equally in-

finite and full, He is called adbim&tra (Hewhose every portion is an infinity). The word
msitra mea ns part. The Yi.snu is called Omkara, because He is symbolised by the syllable

Dm. The first letter of Om, he., ^suggests apti, the Fetcher, because Yisva brings all

objects to the jiva. It is also called because it has a beginning (Mi), since Yisva

arises either from Prajna or Taijasa. Though the Lord is beginning-less, yet in this sense

He is said to hate a beginning. The worshipper of Yisva gets mukti consisting of the

True, Knowledge and Bliss : and attains all objects of desires. The Lord of dream called

Taijasa is symbolised by ^f, because this letter suggests utkarsa, namely, He who with-

draws the jiva from all objects except the mind : or because it recalls the word ubliaya,

namely, He who produces a two-fold effect, b e., withdraws the jiva from external contacts

and revives all mental or internal impressions. He is called utkarsa because He w itli-

draws (uddhritya) jiva from the misconception of identifying itself with the body and draws

it (karsati) to the sphere of dreams (which is nearer the self than the external world).

This is the idea latent in the word utkarsa when applied to Taijasa. He who knows Tai-

jasa thus, gets eternal wisdom, by separating himself from Ms body and there is no break

in his knowledge
;
such a person becomes as an arbitrator or moderator or madhyastlia

or remaining in middle among the Mukta jivas even, because of the intensity of his

love for all and freedom from all faults of partiality, <&c. The Prajna is called Miti, because

He makes jivas enter into Himself, formanam means making a thing to enter within. Prfij-

na is called manam because He draws in the jivas within Himself, and overpowers their

consciousness. He is called Apiti also because He destroys all sorrows. The knower of

Prajna likewise, when liberated, pervades all, and destroys all sorrows of others, &c. The
pervasion of this liberated jiva is through his rays; and though all jivas are atomic and

so an atom cannot pervade another atom, yet tiie mukta jiva is said to be all-pervading,

because by his light (vibration) he pervades all, i c., by his knowledge of all he pervades,

as if, all. This pervasion of the Mukta human jivas stops with the shell of the cosmic
egg, he cannot go beyond that; (He pervades everything within the cosmic egg). Be-

yond the cosmic egg, the Leva Muktas pervade with their light. Thus in the state of

Mukti, all objects within the egg are known to the human jiva : they are within the scope
of his knowledge.” ww

Karika-Verse 5.

Atra, on this. Ete, these, $lok&h, verses. *r#<r Bhavanti

are. On this there a re the following verses,
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w^TRrafHiKr^g *at H li

Visvasya, of the Visva. Atva-vivaksayam= i 11 desiring

to explain the appropriateness of His being called a or to meditate on the

0-ness of Visva, to explain the a-ness (atva) of Visva. Adi, beginning.

mnfzA Saraanyam, similarity, sscRS Utkatam, clear, distinct. Matra, (of) a

part of the Lord as Visva. Sampratipattau, in performing medita-

tion. Apti, fetching, ^rra*£? Samanyam, similarity, q=r Eva, even. *qr

Cha, and.

5. (K 19
) In meditating on the a-ness of Visva the worshipper

attains similarity with the adi-hood of Visva, it is clear. By medi-

tating on this part of the Lord as VWva one further attains similarity with

Him in his quality of apti also. The worshipper of VisVa gets similarity

with Him in having a beginning (adi) and in being a feteller (apti).—30.

MADHYA’S COMMENTAltY.

The words raatra-saihpratipattau mean meditating on a portion of the Lord. The

Visva has a beginning (011 awaking from deep sleep, the Prajua is the beginning, of Visva,

and on awaking from dream, the Taijasa is such beginning). The worshipper of visva also

acquires this state of sgrffqqsq or having a beginning.

Note.
—“ He becomes that on which one constantly meditates ”—is a well-known occult

formula. Therefore, if one meditates on Yisva as having an adi, he himself becomes an adi :

if he meditates on Him as apiti, he himself becomes an apiti. By constant meditation on

an ideal, one becomes that ideal. The worshipper of Yisva becomes similar to Yisva, brings

all objects to the soul in waking state, and is called apiti or the Fetcher, so the worshipper

of Yisva becomes an Apiti, i. <?., can fulfil the desires of others, and can bring all objects

which they desire, and as Visva is adi or has a beginning, so the worshipper of Visva becomes

an adi. Thus he attains these two kinds of similarity with Yisva, namely, lie acquires the

power of telergy or bringing all objects from the most distant places even, and thus satis-

fying the desires of others, and becoming an adi himself, the power of coming out of deep

sleep or dream at will. He can regulate the time of his waking to a minute. These two-

fold powers, one for himself and one for others, are the result of meditating on Visva

as a-ness.

KarikA-Ver.se ,
6 .

*rqc# 11 ;>©
11

Taijasasya, of Taijasa. Utva-vijnatic, on understanding

the u-ness of Taijasa. grtt^: Ulkarsah, drawing in. Drisyate, is seen.

Sphutam, clearly. HraTOTraTffr Matra-sanipratipaltau, on meditation on a

portion (i.e,, on Taijasa). gqr? Syad, takes place. gvrasf Ubhayatvam, bothness.

ff5nrf%W Tatta-vidham, similarly.

6. (K a °) On understanding the u-ness of Taijasa, there takes place

the distinct manifestation of the quality of utkarsa (attraction) in the
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worshipper
;
similarly by meditating on this portion o! the Lord, there

takes place the botliness (the integrity and want of hiatus of knowledge, of

the waking and dream states.)—31.

Note.—By understanding this portion of the Lord, first there takes place utkarsa or

expansion of consciousness, and by meditating on it, the power of functioning in both

states is acquired. The worshipper attains similarity with Taijasa both in the attribute

of utkarsa, i. e., in being capable of drawing all towards him, and in putting them to hyp-

notic sleep, and in the quality of ubkayatva, i. e., in retaining unbroken consciousness of

the waking and dream states. There is no hiatus or gap in his consciousness. Here also

the powers acquired are two-fold, one subjective, the other objective. The objective power

is called utkarsa or forcible drawing another from the waking state and sending him to

sleep or dream world—the power of hypnotism. The subjective power is ubhayatva—

botliness— the unbroken memory of dream and waking consciousness.

KArikA-Vekse 7.

g =at 11 r\ 11

Makara-bhave, by understanding the m~ncss. Prajnasya,

of the prajna. Mana-Samanyam, similarity of measure, Utkatam,

distinctly. <g Matra-sampratipattau tu, but on meditating on this

portion of the Lord. Laya-samanyam, similarity of absorption, nq

Eva, even. Cha, and.

7. (K'
J 1

) By understanding the m~ ness of Prajila there takes place

the clear perception of tnanam
;

but by meditating on this aspect of the

Lord there arises similarity of laya with the Lord—32.

Note.—Similarly the worshipper of Prajila attains the two-fold power, one subjective

and the other objective. The objective power is called Mima or the power of entering

into another consciousness. In utkarsa the subject is sent to sleep, and it is through

suggestion that the hypnobiser works on him. In this higher form of control called Mana
—he enters, as if, into his very being : and the personality of the subject temporarily merges

Into the personality of the Yogin. This power of Mana would throw in the seeds of thought

into the very causal body of the soul of another. It is not working through suggestion

(as in hypnotic sleep), but through, the causal body. The subjective power acquired

is that of Laya—namely carrying the memory through this dreamless sleep state. This

Is called “ similarity of Laya with the Lord.” For as the Lord in the Laya state retains

his memory and consciousness, so does the worshipper of Prajila. “The similarity of

Laya with the Lord ’’—has another meaning also, namely, destruction of all sorrows and

arising of happiness. As there is laya of all sorrows in the Lord, so his worshipper also

transcends sorrow and enjoys bliss.

KArikA-Verse 8 .

dri sirai i

sr whmmt nirgfai II rr ii

PfS Trisu, in the three, qnng Lhamasu, in the states or forms. ^ Yat,

what, jfrai Tulyam, equal. S&m&nyam, similar. %frl Vetti, (who)
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knows, Nischitam, firmly. ^ Sa, he. Pujyah, respected,

Sarva-bh&v&nam, of all creatures. Vandyah, honored, ^ Cha eva, and

even. Mahamunih, a great sage.

8. (K
as

). He who knows firmly what is common and what is

equal (between the jiva and the Lord) in these three states, becomes

honored and respected by all beings, he becomes a great sage.—33.

Note.—Not only the worshipper of the Lord in His three aspects acquires such

powers, but even the person who has this knowledge of three-fold aspect of the Lord,

and His similarity with the jiva in those respects, is honored as a great sage.

Karika-Verse 9.

jrarcsfsr gJT{ JTTsr fersrefvrfo: 11 ii

3TcRfl;: A-karah, the syllable ^r. Vigva designated by ^2% Nayate,

leads, Visvam, to Visva. Vigva directs him who worships Him as to

Himself: similarly. U-karah, the syllable s, Taij&sa represented

by ST. Cha api, and also. Taijasarn, to Taijasa. 1 Makaras-

cha, and the syllable *r. 5^: Punah, again. Prajnam, to Prajna, sf Na,

not. Amatre, in the Impartible. Vidyate, takes place,

agatih, want of entering, want of comprehension.

9. (K 43
), The letter leads to Yi^vam; the letter $ to Taijasa

;

the letter H to Prajila; nor is there non-approach to the Turiya the

Impartible.—34.

MADHVA’S COMMENTARY.

The words are na vidyate agatih, The ^ is elided by sandhi. The sense is that

as Visva and other aspects of the Lord are approachable by the devotee, so also is the

Turiya. He is not beyond the reach of His devotee or His worshipper. The Turiya is

called impartible, because He is not like the Visva and the rest who daiijr separate from

each other and become again united to each other, (in deep sleep with Prajila). (Objec-

tion). The Visva and the rest incite the jiva to worldly activity and functioning and
they are causes of all practical worldly (vyavahara) activities

; but the Turiya is the
cause of no such functioning of the jiva or of practical worldly activity. Therefore, the
Turiya is Unapproachable and Incomprehensible. (Ans). This doubt is answered by the
Karika by saying agatir 11a vidyate—the Turiya is not Unapproachable. (Admitting that

by this analysis of na vidyate gatih into na vidyate agatih, you may say that the
Turiya is also approachable : but then arises another objection. In the case of Visva, &c.,

we see that separate letters are mentioned as leading to these. Thus leads to Visva,

S leads to Taijas
;

leads to Prajha
;
but no letter is mentioned in the Kax*ika as leading

to the Turiya. (To this the author answers). The atman or the Lord Himself here
leads the soul: because in the last verse of the Upanisad we find atmaiva atmanam
samvisati “ the Self leads the Self to the Self.” The leader here is therefore dtmd in its

entirety and not any aspect or portion of it. This saying of the Upanisad “ that the Self

leads the,Self to the Self ”
is an additional reason for holding that the Turiya is approach-

able; and that the proper analysis of the second line of the above Karika is vidyate

agatih. L
, Vv.LL\L
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Another text says “ He who knows that the worshipper of Vis'va, &c., by meditating

on them as 5T &c., partakes in their attributes of adi-hood, gtpti-hood, &c., and the

worshipper becomes similar with the worshipped, himself becomes the honored of all.”

The three similarities become in a sense equalities, when the soul attains mukti.

In that state there is no difference between these similarities (or those of the Lord).

[Thus the adi-sftm&nya and apti-samanya are taught of the jiva by Upanisad verse 9

which declares that he obtains (apnoti) all desires and becomes an adi “having beginning.”

Similarly utkarsa-samanya and ubhaya-samanya are taught in verse 10, where the jiva

is said to become Eyer-wise and a Judge. The mana-samanya and Laya-Samanya are

also taught in verse 11, where the jiva is said to become the Pervader of ail, and Des-

troyer of all sorrows. All these three-fold similarity of the jiva with the Lord, becomes

equality, only then when the jiva attains mukti. In states other than mukti, it is a mere

similarity without equality,]

The Turiya is called amfitra or “impartible” because there is no diurnal separation

from it (as in the case of YUva and Taijasa which daily merge into the Prajrla and daily

come out of it).

(Note.-The Turiya is not the cause of the waking and other states also).

Though the Turiya is not the agent or the producer of the waking and other states,

yet He becomes approachable to the Wise. (The Jnfmis know the Turiya).

It is stated in the Atma-Samhita The jiva in the state of Release gets similarity

with the Lord as regards the attributes of kdimatva, &c., and equality as regards not

being subject to modification (before mukti there is similarity only). The Turiya is said

te be am&tra or impartible in the sense that there is not daily separation from Him
(as in the cavSe of Vl-fva and Taijasa from Prajna),”
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Mantra i.

#
^p%tohs faster wmjre urrct-

?n?WTJScinsr *r^ sr q#% 11 ^ a

SWUefs Amatrah, without measure. ^rg^: Chaturthah, fourth. 3r«J|3ST^:

Avyavaharyah, beyond worldly experience, not perceptible to one immersed
in Samsara, but an object of experience to the released, jjtfg- Prapancha, five-

fold universe, the world, the evil. All spread out. $|H! Upasamah, cessation, the
highest bliss, the destroyer. !%sp &vah, blissful, free from sorrow and full of

j°y- Advaitah, without duality, the destroyer of false knowledge,
evam, thus. Oiikarah, the Onikara, the Nada. ^n^TT Atma, Atrna. Being
or becoming an Atman or self only, repudiating the false notion of being body,
&c. ^ Eva, only. Saihviiati, he completely enters. wr^FJT Atmana, by
the Supreme Atman, through the grace of the Supreme Self, arrcffur Atmanam,
into the Atman, the Turiya. «(: Yah, who. qq Evam, thus. Veda, knows.

1. (U’ 1

) The partless fourth is not an object of experience to

the unredeemed. He who knows Him, resembles Him in becom-
ing inscrutable to the unredeemed

;
in becoming a destroyer of all

bodily bonds
;

in getting bliss, and in destroying false knowledge.

For such is Ofikara. He who knows thus, becomes an fi t.

m

an pure

and simple, and through the grace of the Supreme Self enters into that

SUPREME SELF. -35.

MADHYA’S COMMENTARY.

The phrase “atman even”—“atmaiva” of the Upanisad text means becoming even the

Self, i. <?., experiencing that the Self is not dependent upon others and renouncing all wrong
notions about it (such as identifying it with body, &c.) The phrase “ through the self—

“atmana”—means ‘through the grace of the Supreme Self.” The worshipper enters into the

Supreme Self, the Turiya, through the grace of the Supreme Self Himself.

(Note,—This khamla establishes that the Turiya is nada. It also declares what is the

result when a person realises the Turiya as Nada).

(Note,—In the previous part of this Upanisad in verse 7, the Turiya has been describ-

ed as avyavaharyain and transcendental, &e., and now the present verse reiterates the

same idea by saying that Turiya is transcendental. Vfhy this tautology ? This objection

is answered by the commentator thus).

As in the previous mantras, the similarity between the attributes of the Vis va, &c.,

and of their worshipper was shown (such as since the Yi-fva is adimafc the worshipper of

Yisva also becomes adimat), so to complete the description, it was necessary to point out

the similarity between the Turiya and His worshipper. Therefore, the repetition of the

words “transcendental, &e.,” in this verse. (The worshipper of the Turiya who is avyava-

harya, becomes himself avyavaharya.)
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(Lest the phrase “ advai.ta Omkara ” of the verse may he mistaken to mean “ the undi-

vided entire Om denotes Turiya” the commentator says.)

“Knowing Hari the supreme goal as the Turiya called also the Nada, the worshipper

enters into Him alone, being pure in form and similar to Him in his soul, (with this excep-

tion) that his knowledge, bliss and power are never equal to those of Hari, but inferior to

Him, for even a soul in the state of miikti Is still under the dominion of the Lord, and is

not absolutely independent.”
m

K A rikA Verse 2 .

wsrfcr i

Atraite sloka bhavanti. On this there are the following giokas.

q^lT trr?f mm srew i

qTsr&t ^jt 11 II

ssffafnt Omkaram, the Ohkdra, the Lord in His three-fold aspect as Vi^va,

&c. Padasdh, according to the three pad as or feet. Vidyat, let

one know, qyqjyx Padah, the pddas. qywy: Matrah, the portions. Let him know
that the Lord Omkara is designated by His various parts as ^ 3 and q. q

Na samgayah, undoubtedly, Oinkdram, the Lord Om-kdra, the Tur-

iya. qyqvj: Padasah, as a part, as the nada, the eternal sound, Jnatva,

having known, q 1#%^ Na kinchit, nothing whatsoever, Api, even.

Chintayet, let him think. He thinks. Entering into the Lord, he enjoys

bliss. He thinks or is anxious for nothing.

2. (K
3
*) Let him learn the Ohkara in its various feet

;
the feet are

verily the portions (or aspects of tlie Lord called Vis'va, &c.) He who

knows the Ohkara as the foot (called the Turiya) has no" further anxieties

(but enjoys bliss).—36.

KarikA-Verse 3 .

3*3fb=r sra& Srart snniu srsr i

fosr 3^^ ^ ¥?# fwsrcr n ^ n

Yunjita, let him join or fix. Pranave, in the Pranava, the In-

effable word Om
;
so called because it leads and guards (pranayana) the three

states of waking, dreaming and sleep, &c. The four-aspected Hari. Chetah,

mind, spnqt Pranavah, the Pranava. sr^f Brahma
,
BralTman. Nirbhayam, the

Fearless, qzgq Pranave, in the Pranava. yqzqgrG&y Nitya Yuktasya, constantly

joined or harmonised, q Na, not. m Bhayam, fear, Vidyate, takes place.

Kvachit, ever.

3. (K* 6
). Let him concentrate his "mind in the Pranava

;
for Pranava

is the Fearless Brahman , The soul that has harmonised itself with

Prartava, never feels any fear.—37.

MADHYA’S COMMENTARY.
The Yisuii in His four-fold aspect as Yisva, &e., is called Pranava also : because He

controls or leads (pranayana) the waking, <&e., states of the jiva.
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Note,—The concentration taught herein is not confined to the T.uriya alone
;
but tt

all the four aspects of Visnu,

K;. Rika-Verse 4.

inn^r stqc m i

snnlrsarsr: n w 11

%WC* Pranava, the Pranava. ft Hi, verily, Aparani, the later in time :

the recent. Brahma, the Brahman, the Great. The manifestations of Brahman

as Pranava, i. e.
%
as Visva, Taijasa, &c., are subsequent or apara in order to His

manifestation as Vfisudeva, &c. vpgqi Pranavah Cha, and the Pranava. tft

Param, the ancient avataras like Vasudeva, &c. Smritah, is said, 3T#5
Apurvah, causeless

;
beginning-less. Anantarah, destruction-less : antara

means destruction. Or the Inmost; there is no other object in the universe as

Inmost as He, for He dwells in the hearts of all. Abahyah, there is nothing

external to Him: the utmost, Anapa rah, He who has no creator : He
who lias no another above Him. Pranavah, the Pranava. [s Avyayah,

the Unchanging.

4. (K 2
®). The Pranava is the recent manifestation of Brahman, the

Pranava is the oldest manifestation of Him as well. The unchanging

Pranava is the Causeless, the Inmost, the Uttermost, the Uncreate and the

Changeless.—38.

MADHYA’S COMMENTARY.

The same four-aspected Pranava is called Brahman also because of its greatness (the

root meaning of Brahman is great '.

The Lord is called Omkara, because He is designated by Qm. The meanings of Ora

given in the Sruti as “that which has a beginning,” &c., should not also be rejected,

because the Sruti expressly teaches it so.

The Pranava is called apurva because He has no one purva or prior to Him. He Is

called Anantara, because He has no ahtara or loss or annihilation. He is called Anapara,

because He has no one else above Him, He is perfectly independent
;
there Is absence of

dependence on others in Him. Literally it means, He who has 110 other (apara) as His

preserver. (He is not only self-existent, but stands in need of no one else to preserve and

continue His existence). He is called “ abaliya ” or having nothing outside of Him, be-

cause He Is all-pervading. He who knows Pranava as such gets complete liberation.

(Lest one should fall into the mistake that Vasudeva, &c., are anterior avataras of Visnu

and consequently of greater power, than Visva, &c., the subsequent avataras, the com-

mentator quotes Brahma Tarka).

“When the one and the same Visnu is called Para and Apara, it does not mean the

Higher and the Lower Visnu : nor does it mean that the past and the present manifesta-

tions of Visnu differ in efficacy and power. There is no such difference at all. A manifes-

tation prior in time, is called Para, and one subsequent in time, apara. In fact these two

words do not mean here the Higher and the Lower—bub the anterior and the subsequent.”

(Brahma-Tarka). yy -W
The sense of the verse “ the Pranava is the Apara Brahman,” &c., is that all the ava-

taras are full, whether Past or Present, there is no deficiency in any, nor superiority of one

over the other. All are infinite.
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KarikA-Verse 5.

sr^r tar s

qsr ff vcm n i i

Sarvasya, of all the universe, qvff: Pranavah, the Pranava. Hi,

verily. ^rrf%- Ah ill, the beginning, the cause or the Creator. Madhyani, the

middle, the Preserver, Antah, the end : the Destroyer, crm* hatha eva

cha, as well even, q-t Evam, thus. Hi, verily. Pranavam, the Pranava.

Jhatva, having known, Vyasnute, reaches fully: pervades. tf<5[ Fad,

Him, the Brahman, spFcft Anantaram, the Inmost.

5. (K*
T

). The Pranava is the creator o£ the whole universe, its pre-

server and destroyer as well. Thus knowing the Pranava, one reaches

finally the Inmost Brahman.—39.

Karika-Verse 6.

*T StrafrT II II

SP3% Pranavarn, the Pranava* f| Hi, verily. Isvaram, the God.

Vidyat, let him know. Sarvasya, of all. Hridaye, in the heart.

f%T?f Sthitam, residing, staying. He is the minutest as dwelling in the heart of

all. Sarva-vyapinam— All-pervading and consequently the greatest of

ail. 3(taRlt Om-karam—the Om-kara. Matva, having realised in mind.

Dhirah, the wise. ^Na, not. ^ochati, grieves.

6. (K*
8

)
Let him know that the Pranava is the God residing in

the hearts of all beings. The wise having realised the Om-kara as all-

pervading does not grieve.— 40.

Karika-Verse 7.

. *rc: 1 sro i.r.% h

Am&trah, partless : without difference. ^rsr: Ananta-matrah,

having an infinite number of parts. Dvaitasya, of the duality or false

knowledge. sspffH: Upasamah, the remover, destroyer. $ivah, auspicious,

the blissful, Free from sorrrow, and whose form is bliss and joy. ^ff^rc* Om-
karah. The Om-kara, the Hari in His four aspects of Visva. ftfep Viditah,

known. m Yena, by whom. ?rs Sah, he. gfa: Munih, the sage, the knower of

aparoksa. *f Na, not. Itarah, any other, gfg: Janah, person.

7. (K23
)

tie who knows the Om-kara as partless and yet fall

of infinity of parts, as the. destroyer of all false knowledge and bliss-

ful, is verily a sage and no one else : he is verily a sage and no one
" 0lg@ -

MADHYA’S SALUTATION.

v I praise Visnu, who has the forms of Visva, &o., who is wisdom and bliss, who though
one and without difference has yet a four-fold aspect in the world.

Finis.



Alphabetical Index of the Mantras.

Page

• * * ... 1

fa?fa...III, 9, K23
... 31

*RTf^ WTJRT ..II, 8, K16
... 22

II, 7, K15
... • • » ... 21

^J7i3rtsHRnr^^...IV, 7, K29
9 • # ... 36

?wrw?Rg^3RiT^:...tV, l U 12
... # • » ... 33

%ymm mm 14, k8
... ... 12

m miw • I, 6, U 8
... • # « ... 8

vm&te 1, u 1

... 1

srforc R^tT fasn^...IV, 2, K24
... ... 34

# «3i ^rr? scrfan ... « ^ 0 ® ... 1

It...H, 3, K11

• .# • ... 17

srmfensfar arfa: W...I, 3, U3
... ... 4

5nRf^?n^T I^R^r^nr;...!!!, 2, u 9
... 25

l
,

^^T^rf^rR...iIl, 6, K20
• * <r ... 29

fa! wri ^o4...III, 8, K22
• 9 « ... 30

fa! ?j#$r...I, 11, K5
# • ... 10

faw...I, 8, K2
• * • 9

td^iang ggr...II, 5, K 13

... 19

Sffcufa * qrfcfasj • II, 4, K12

... 18

?tren srsj * ^faj sfa...II, i, U 7
... ... 14

faf# Sf%.*«siHT...II, 2, K 10

... 17

shirt fr^fasrr?s...iV', 6, K28
... • • t ... 36

snn^iwrc asr...IV, 4, K28
. ... 9 09 ... 35

«qs%r *rfa fa^r...II, 9, K17
9 0 9 ... 22

wro *B«bn«fPft..I, 12, K6

... 11



. ( ii
)

^ 7, Iv
1
...^ *faffcqs$UI, 15, K9

*r^R3fTrt sto^...iii, 7, K21

5 u5
...

3§fto sn£ %gr? ..IV, 3, K 25

12 K7

5, K 19

f^rf^5^wf...i, 9 , k3

^0v
?^gmwicw...i, 2, u2

...

*^^rirrf<?:...IV, 5, K27

umt flwro...IlL
f
4

, uu

%mifHT5^?^rfR{...iii
> 1, u8

sq$yw$q&fo*Cj* 10, K4

*rafasli&dWi«SL.II, 6, K 14

^iwi%Rr; swj.,.1, 4 U4

^K;...Iir, 3 U 10
...

Page

9

13

30

G

34

23

11

29

9

36

27

25

10

20

26

* spm™ II^ II

11 wsm tsfer ^rg:
11 fsaqp

11 ^
11

ii %t f^q%#viT3 H * 5ir%;

ffTPf^tqfaMrMiJ IHr II ^ ||



«p 11 1

liilfts

Wmam

natural that Professor MaxMuller should have paid special atten-
tion to the sacred books of the Hindus. Of the 49 volumes, 21 are
translations of the Sanskrit works. But still some of the most
important sacred books of the Hindus have not been published in
that series. The Vedas, the Brahmanas, the Upanisads, the six
schools of philosophy, the Afigas of the Vedas, the 3rauta and
Kalpa-sfitras, the Smritis, the Epics, the Puranas, and also the
Tantras which constitute these sacred books of the Hindus have
most of them not appeared in MaxMuller’s series.

It is the duty of every faithful and true votary of Hinduism
to do all in his power to make known the contents of his sacred
books to the world at large and to his fellow brethren in faith in
India, It is not too much to say that a very large number of
:|lhi&h-educated Hindus, unacquainted with Sanskrit, possess
very little knowledge of their sacred scriptures. The published
translations are in most cases too costly to be purchased by the
English-educated Hiudu of average means. There are not many
public and circulating libraries where works on Hinduism are
kept for reference. So, while the Christian aud the Mohamadan
are well acquainted with their religious scriptures, the Hindu
alone is ignorant of his sacred hooks.

Po remove this want, it is proposed to publish the original
texts of the sacred books together with their English translations.
A list of the works already taken in hand is given below."
One part of 100j>ages or so much as will complete a book or a
chapter will be published every month.

The subscription rate for those who subscribe to the complete
series is one rupee per 100 pages, royal octavo. They will get
1,200 pages in a year for which they have to pay Rs. 12 exclusive
of postage. '

:

The purchasers of separate parts or volumes will get it at
the rate Rs. 1-8 per part of 100 pages.

All communications to be addressed to—

The Manager, PAHINT OFFICE,
BhovanehIvari AfhUMA,

Bahadurgranj, ALLAHABAD,



JUST OUT-
1, The Sacred Books of the Hindus. Vol. I.

The Isa, Kena, Katha, Pra&ia, Mundaka, and Manduka- Upani-

sads with Madhva’s commentary translated into English with

copious explanatory notes by Sris Chandra Vasu. Cloth bound,

silver letters. Price 5 Rupees.

The Modern Review, the best Indian monthly, writes :
—

“ Paniul Office has now undertaken the publication of the

Sacred Books of the Hindus. This series, when completed, will be

as useful as Max Muller’s ‘ Sacred Books of the East.’ It is a great

undertaking and we wish it every success. This series is recom-

mended to the readers of the Modern Review, who, we hope, will

patronise the publication by their subscribing to it.”

The Indian Mirror, the well-known oldest daily, of Calcutta, in

its issue of Saturday, the 18th September, 1909, writes

“ The Panini Office, Allahabad, is to be congratulated on the production of this sumptuous

.

volume of the six well-known Upamshads which have been published with the original text,

8anskrit—English vocabulary of all the words in the text in their Pada form, English translation

of the text and Madhva’s Commentary, together with copious explanatory notes by the translator,

Babu Sris Chandra Vasu, the well-known Sanskrit scholar of European and American reputation.

Madhva was the founder of the Dvaita school of the Vedanta philosophy, and it is tor the first

time that his interpretation of the Upanishads has been made known to the English-reading

public. The translation has been excellently made. It is readable and not wooden-legged which

unhappily is often the case with translation by European Sanskrit scholars who, moreover, do

not thoroughly understand the meaning of Sanskrit phrases, instances of which have been given

by Professor S. R, Bhandarkar in the pamphlet which he wrote about three years ago. We
recommend this new undertaking of the Panini Office to our educated countrymen for patronage,

foi it is an attempt to inake the treasures of Hindu thought buried in Sanskrit, accessible to

English-knowing public : and hence it deserves -every possible encouragement.’'

The Indian People of Allahabad in its issue of 23rd September.

1909, writes in a leading article

The publication of the Sacred Books of the Hindus marks a new era in Indian scholarship.

The volume before us bears evidence of great and scrupulous labour in making the philosophy

of the Dvaita school of Vedantic thought known to the English reading public. Till the publication

of the volume under review the knowledge of Madhva’s commentary on the Upanishads was
confined to a few learned Pandits principally of the South, the land of birth and labour of that

philosopher.

The learned tiauslatoi deseives our best thunks lor his sparing no pains m elucidat-iny

Madhya’s commentary with copious explanatory notes.: He has been the pioneer in the field and
as such his task has been by no means easy. It is preposterous to expect a literal translation

of Sanskrit philosophical works while rendering word meanings only will kill the sense of the

original or make it appear ludicrous. Dr. George Thi bant who is at present perhaps the

gieatest European Sanskritist living rightly observes in the introduction to his translation of the

Vedanta Sutras with the commentary of Ramanuja, published in the Sacred Books of the East:—

"The present translation of the Sribhashya claims to be faithful on the whole, although I
must acknowledge that I have aimed rather at making it [intelligible and, in a certain sense,
readable than scrupulously accurate. If I had to re-write it, I should feel incline to go even
further in the same direction. Indian Philosophy would, in my opinion, be more reacily and
widely appreciated than it is at present if the translators of philosophical works had been some-
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vvjiut more concerned to ttirpiy tlwlr veiviottn mto a fon -

u atmnge »mcl rejudlysu to tin* wewtetiv

roatler than literal midenn^-t I'roai feehmeal &ut.‘kn! rnsw.f feGisi Be hi many passages; I am not

unaware of the peculiar dangers o£ the plan now mlv..xiawd. among which iIkmuom obv ions is the

temptation it oftbrn to tli translator of deviating £rom the* text more widely than regard tor clearness

would absolutely require. Ind 1 am conscious of having failed in fins resped m more than one

instance, hi other ea«es l have no donhi gone asavuy through an imperfect imtiersianditig of tlie

author’s meaning. The fact is, that as vet the time ha# hardly come for fully adequate translations

of comprehensive works of tin* tyj>e of ita Sribbadiya. i heVmfuu*^ of which wrote with reference,

in many cases tacit, to an immense ami highly technical philosophical literature which is only Just

beginning t;o h;» studied, find compreBeiided m barf;, In- Knropoan scholars."

IV. Till haul h;m gwwn grey in the study of Indian phihvo-fjy and lienee, knows and midershuids

fully ?! e prculiar dilitenlnes of tht* translation of Sanskrit, philosophical works. The merits of rite

t nlumt Ik tore u& are ra titer eu > *aneed by the course purniicri hy the worthy translator. He has unt

'•nmnitted any fault hy giving paraphrases of passages wh'eh would render little sense if their literal

meanings hud heeu given. The well-known Hindi scholar, the Herd, Mr. Edwin Greaves of Benares,

very truly observes in his Motes on the grammar of the Rarwiyrm of Tulst Das that. “ In English

it. is reserved to a comic paper to designate Mr. Gladstone as Mr. Merry Pebble." Philosophical

works htne to deal with serious subjects and so sltuukl not partake of the character of comic papers

by rendering literal translations of such Sanskrit words as ‘‘horse faced," “ jay-bird throated” Av.,

which are in the original treated as proper names of the Lord . Vishnu or Siva.

\\V strongly recommend this publication to the patronage of the reader for it makes him tmder-

suitkI the principles of Hinduism better than in works written by Europeans who if not unsympathetic

either fail to thoroughly grasp the meaning of the original or trying, to be literal and accurate make

then r translution s liiiim olligibi".

Considering the merits and get. up of the volume before its its price of five rupees is very

moderate.; :
,

'
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.

,

", ,Tc>L',l'Iw'—jY^navalky^ .
Smpti' with- the commentary Mifc&ksar&

and notes from the gloss, Bdlambhattl, translated into English

with copious explanatory notes by Sris Chandra Vasil, published in

monthly parts of 100 pages each. This work Is indispensable to

Indian lawyers of those parts of India where Hindu Law according

to the Mitaksara School is administered.

Part I just out Mitakshara with Balambhatti, two chapters*

Price— One Rupee and, eight annas

Vol. III.—The Chandogya Upanisad with Madhva’s Bhasva,

translated into English with copious explanatory notes by Sris

Chandra Vasin

OUR PATRONS.
The following Governments and Native States have encouraged

,
the 'publication by subscribing to it

The Government of Madras.
The Government of E. B. and Assam.
H. H. the Maharaja of Travancore.
H. H. the Maharaja of Mysore.
H. H, the Maharaja of Indore.

H. H. the Maharaja of Kolhapur.

H. H. the Maharaja of Jodhpur.

H. H. the Maharaja of Rewali.

II. H. the Maharaja of Kimmdwad
His Excellency the Dewan Saheb of Indore.

ThP. A rehreolosfieal Department of Kashnui, Ac., &c.
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WORKS UNDER PREPARATION.
I.-THE HPANISADS.

(1) Brihad&ranyaka, A study by Babu Puniendu Narain

Sinha, M.A., B.L. dGGBG'/Cd " L d’/d'yK GdyG.V

(2) Brihadaranyaka with the great Vritti of Suresvaraehm-ya

by Pandit Mahadeva SAstri, b.a., m.r.a.s., Curator, Government
Oriental Library, Mysore.

(3) Taittiriya Upauisad with Madltva Bhasva by Pandit

Chhote Lai Bhhrgava, b.a.

II. SIX SCHOOLS OF HINDU PHILOSOPHY.

(1) The Vedanta sutras, iu ten volumes, (a) Sankara’s com-
mentary with the gloss Bhamati, (b) Ramanuja’s commentary,

(c) Madhva’s commentary (Purnaprajna-Darsana), by Mr. Subba
Rao, m.a. (d) Vijnana Bkiksu’s commentary (Vijnanamrita),

(e) Valla-bhacharya’s commentary (Anubhasya), (/j Baladeva’s

commentary (Govinda-bhasya), (g) Srikantha’s commentary
(£>aiva-bha§ya), (h) Nimbarka’s commentary (Vedanta parijata-

saurabba, with the gloss of Iveslava Kasiniri Bhattr.chtryaj, (ji

BMskara’s commentary, (k) and a new commentary by Babu
$risa Chandra Vasu.

(2) Purva Mimatnsa, with a new commentary in English bv

Professor Gaiiga Nath Jha, hi.A., D. Lett.

(3) Nyaya, with a new commentary by Mabamahopadhyaya
Professor Satisli Chandra yidyabhusana, m.a., Pli. D.

(4) Sahkhya, by Principal P. T. Srinivasa lyenger, m.a.

(,5) Yoga, by Mr. Ram Prasad, m.a.

(6) Vaisesika, by Babu Nanda Lala Sinha, m.a., b.l.

(7) Sandilya, and (8) Narada Bhakti Sutras by Babu
Manmatha Nath Pal, b.a., b.l.

III.—SMRITIS.
Yajnavalkya Smyiti, with the commentary Mitakshara and

notes from the gloss called Balambkatti, bv Babu fJrisa Chandra
Vasu.

IV.—VED1NGAS.
(1), Vyakarana, (2s £siksa, (3) Chhaudas, (4) Kalpa, by

Babu Srisa Chandra Vasu. (5) Nirukta, or Yaska’s comments
on Nighautu with critical notes and translation into English by
Pandit Hiranand Sastri, M.A., m.o.l. (Punj.)

;
M. R. a. s. (Bond.)

(6) Jyotisa, by Professor Nalinbihari Mitra, m.a.

v.-puranas.
’

(1) Vayu Purana with critical and historical notes and trans-

lation into English by Babu Bijaya Chandra Mazumdar, b.a., b.l.,

M.K.A.S. (Lond.) (2) Devi Bhagavata, by Prof. Nalinbihari Mitra,

m.a. (3) Adhyatma Ramfiyana, by Pandit fAikrisna. Josi.

VI-UPA-VEDAS.
Su&uta, by Major B. D. Basu, i. m. s.



The Sacred Books of the Hindus.
(The following article appeared ia tlie Hindu of Madras

aud the Indian Mirror of Galentto of the 12th March and the
Indkm People of Allahabad of the 14th March. 1009.)

:A:;C COMMUNICATED.
Pauiiri was the greatest (grammarian the world has produced,

Saiatur, identified with the present Labaur in the Yusufzai
valley by Sir Alexander Oumiinghain, was the place of birth of

this Immortal grammarian. In the time of Hionen Tsang’s visit

to Yusufzai valley, it was known as Udyana or garden of India.
Kalauir was also a prosperous town. But to-day it is an obscure
and deserted village in the North-Western Frontier Province.

The Pan ini office was established nearly two decades ago
to commemorate the name of the great grammarian by publish-

ing with copious explanatory notes and commentaries his Sutras
or aphorisms in eight books called Astadhyayi of Panini. Mr.
tii'is Chandra Yasu did this in a manner which elicited the admira-
tion of the leading Sanskrit scholars of all countries. The opinions
of some of those scholars are given below :

—
The Riiifit Hon'ble B\ Max Muller, Oxford ,

9th February, 1892.- •

” * * * From what I have seen of it it will be a very useful work.
What should I have given for such a work forty years ago when
I puzzled my head over Panini Sutras and the Commentaries. * *

I hope vou may succeed in finishing your work. 15

The Right Hon’ble F. Max Midler
,
Oxford , 30th April 1899.--** *

Allow me to congratulate you on your successful termination of

Pauini’s Grammar. It was a great undertaking, and you have done
your part of the work most admirably. I say once more what
should I have given for such an edition of Panini when I was
young, and how much time would it have saved me and others.

Whatever people may say no one knows Sanskrit, who does not
know Panini”

Professor T. Jolly

,

.Pin D., Wurzburg (Germany), 23rd April ,

1893,—“* * Nothing could have been more gratifying to me no

doubt, than to get hold of a trustworthy translation of Paninfs
Ashfcadhyayi, the standard work of Sanskrit literature, and I shall

gladly do my best to make this valuable work known to lovers and
students of the immortal literature of ancient India in this country.”

Professor W. D. Whitney
,
New Haven , U. S. A., 17 June

,
1893,

—

* The work seems to me to be very. well planned and executed,
doing credit jto the translator and publisher. It is also, in my
opinion, a very valuable undertaking as it does to give the European
student of the native grammar more help than he can find any-
where else. It ought to have a good sale in Europe (and corres-

pondingly in America.) ”

Professor V . Fausbol, Copenhagen , loth June
,
1893 * It

appears to me to be a splendid production of Indian industry and
scholarship and I value jit particularly on account of the extracts
from the Kasika.”

Professor Dr. R. Pisehel, Elate (Sauls), 27th May, 1893— I

have gone through it and find it an extremely valuable and useful

book, all the more so as there are very few' Sanskrit scholars in

Europe who understand Panini”
$ * H* 'V > *

The next great undertaking of the Panini office was the pub-

lication of the Siddhanta Kaumudt of Bhattojt Diksit. This is a
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standard work ou Sanskrit grammar, and Sanskrit scholars spend
at least a dozen .years in mastering its intricacies* * Mr, Sr is

Chandra Yasu deserves the best thanks of all Sanskritists for

making Sanskrit grammar easy by editing and translating* with
explanatory notes Bhattoji jpiksit’s Siddhanta Kaumudi. It is a

voluminous work of 2,400 pages, royal octavo* It may be men-
tioned that the Oriental Translation Fund of England advertised

about three quarters of a century ago as under preparation the

English translation of the Siddhanta Kaumudi by Professor Horace
Hayman Wilson. But perhaps he found the work too laborious for

him, for the advertised translatum was never published.

The Daily Practice of the Hindus a new edition of which is

i.n the press —is a work from the pen of Mr. Sris Chandra Yasu and
it is a very useful publication. It is used as a Tex I - Book in the
Central Hindu College, Benares, in reviewing this work in the
Modern Review* January .1901) and the Ceylon National Review*
February 1908, the well known lh\ A. K. Coomaraswamy, J). 8c.

(London) wrote :

u
This unpretentious little volume is one of quite remarkable

interest and importance. For the first time it is made easy for the
outsider to understand, from an actual acquaintance, with ike
daily ritual of a devout Hindu of the old school, the meaning, the
method and the depth, of Hindu spiritual culture. .

44 We strongly recommend this little volume to all interested
in mental culture, or who wish to know more of Hinduism as
it really is,”

A Catechism of Hinduism by the above named’ author is

another well known publication of the Pan ini office. The 2nd
edition of this work is also ready for the press.

44 An Easy intro-

duction to Yoga philosphy,” Siva Samhifca “ Vedanta Tafcva-

traya,” “Three ’Truths of Theosophy,” Students edition of “ Isa,

Kena and Kathopanisads” of which also Mr. Sris Chandra Yasu
is the author have been published by the Panini office.

The Panini office has published cheap reprints in two volumes
of the English and the Bengali works of the celebrated Hindu
Reformer, Rajah Ram Mohari Roy and also the Private Journal
of the Marquess of Hastings. * It also stands publisher to the Folk-.

Tales of Hindustan, by Shaikh Chilli, reprinted from the
44 Mo-

dern Review.” Regarding these tales The 44
Review* of Re-

views” of London for October, 1907 wrote
44 The ‘Modern Review

contains month by mouth stories of a type that recall the’
delightful romances of the Arabian Nights. In the September
number Shaikh Chilli tells the story of Prince Mahbub which
vies with the stories of Princess Scheherzadi.”

Pardm office has now undertaken the publication of theu
Sacred Books of the Hindus.” In the prospectus it is stated that

44
while the Christians and the Mahon)edans are well acquaint-

ed with their Religious Scriptures, the Hindu alone is ignorant
of his Sacred Books,”

:

’•‘To remove thiAwant, it ir proposed to 'publish the original
text of the Sacred Books together with their English transla-
tion,

“The. subscription for the whole work" is
:

Re. 1 per 96 pages,
royal octavo . For further particulars \vrite to "the
Manager, Panini office, Allahabad.”

'

We wish the undertaking every success and recommend our
readers to patronise the publication by their subscribing to it.



Tbe Siddbanta Kaumudi
Or Panini’s Grammatical Aphorisims as arranged & explained

By BHATTOJI DIKSITA
Sanskrit Text and English Translation

By SitISA CHANDRA VASIT and YAMAHA DASA YASU.

Completed in three Volumes in
:

2,400 pages Royal 8vo<

CONTENTS,
TOLUME 1—Nouns and Substantives, pages 1028.

Do, II—-Part I. Verbs and their* Conjugation, pages 7 IB.

Do. II- „ II. Kridanta or making of nouns from roots, pp. 408,

Do. Ill—Yaidika Grammar, pages 247.

it contains 4,000 Sutras of Panini, 900 Sutras of Sakatavan a (Unadi), *200

Sutras on accent (Pint Sutras), 2,000 verbal roots and their conjugation in-

corporating the whole oi the Macihaviya Dhatuvritti with copious explanatory
ex tracts from Kaaika Mahabhasya, Tattvabodhini, Manorama, &e., &c.

Indian pate, exclusive of postage, Hs. 45,

Foreign Pate, exclusive of postage, £, 8.

X. B.~~Upto Slsf December, 1.90,9 the book will be sola for SO Its.

Opinions of Distinguished Professors of Sanskrit.

Makamahopadhyaya Pandit Skirahwmar Sdstri, (Benares)—
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Mahamahopadhyaya Pandit Kailas Chandra Siromoni
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( Benares)
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Index to the Sutras of Panini, Dldiuipafcha. Unadi and Phil;

Sutras. -

.j ,

Price one rupee and eight annas only, '
-.-.Ai



THE ASTiDHYATi OF PA MINI

Complete in 1,682 pages, Royal Octavo:

Containing Sanskrit Sutras and Vrittis with notes and Explana-

tions in English , based on the celebrated Commentary

called the Kds'ika.

Price fob the Complete Work.

Indian ... ... ... ... Rs. 46 O O

Foreign ... ... ... £300

FOLK-TALES OF HINDUSTAN
fcY

SHAIKH CHILLI.

REPRINTED FROM THE MODERN REVIEW.

REGARDING THESE TALES

The REVIEW OF REVIEWS of London for October, 1907, wrote

“ The Modern Review contains month by month
stories of a type that recall the delightful romances of

the Arabian Nights. In the September number Shaikh
Chilli tells the story of Prince Mahbub which vies with

the stories of Princess Scheherzadi.”

FOLKLORE of London for June 30t.it, 1909, in a review of this

work from the pen of Mr. M. Longworth Dames, T. O. S. (Retd.)
writes :

“ In this little volume ten stories from North India, which
have already appeared in the Modern Review, are reprinted in a
convenient form. * * * *. The stories are told in good English, * *

The stories are excellent examples of the tales of wonder, adven-
ture, and enchantment that circulate throughout the Mohammedan
world. * *. The town of Janjal Nagari in the Land of Darkness
is a sort of Gotham with features suggesting Laputa, and the
continuation of extreme folly with philosophical disputation is

very effective. The more elaborate stories are ali good of their
class, and * The Seven Princes,' ‘ Vikram and the Faqir,’ and
‘Prince Mahbub’ are well worthy of association with our old
favorites from Alii' Laila.

“It is to be hoped that Shaikh Chilli will continue his collec-
tions, and make known to the world some more gems from his
treasure-house,”
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This work has been recoimnended by the Directors of Public

InHlriiction, Punjab, arid Ceii ti-al Provinces as a book suitable for

the Libraries of Colleges and High Schools* The Educational
Department of Bengal as well as of the Baroda State have
purchased copies of this work for the use of the Schools in those
territories, •

,

-
• -

'

'

Office of Director of Public Instruction, Cen tro i Provinces, :

Order No. '7836*

The Director of Public Instruction, Central Proviuoesyis pleased
to sanction the book entitled

%i Polk Tales of Hindustan by Shaikh
Chilli’’*- price paper cover Re. L], cloth bound Re. 1-12, as a prize

and library book in the Anglo-Vernacular Middle and High Schools
of these Provinces. * ; *

/. .

; fSd*-)-' .:.S« C. HILL,
Director of Public lustruction.

Central Province#
Dated Nahpuh,

The 7th December 1908,

xo. '646. b-..-.-' /. ,

.

From The Sim r etaky.
Purjah Text Bonk. Lahore.

To The Assistant Makamku,
The Pfnrhu Office , Allahabad

Lahore, 12th July, 1900.

'

Sun
With reference to your publication entitled ’‘Folk Tales of

Hindustan by Shaikh Chilli,’* recently under the consideration of the
Punjab Text Book Committee, T have the honour to state that it

has been recommended for the Libraries of A agio-Vernacular
Schools in the Punjab. Wi j

f have the honour to be.

Sir,

,

^ Your most obedient servant,
(StV J. C.-KNOWLTON.

Scoretar if, Punjab Text Book Committee.

Price Paper cover Re. 1-4 ; Cloth bound Re. 1-12 only.

The Private Journal of the Marquess of Hastings,
A VERY INTERESTING WORK

Paper cover Rs. 2 ; Cloth Rs. 3 Postage extra.

OIPXISFIOTTS.
Prof* Jadimath Sarkar, M, Ay, Ppemehand Roy.obaxiid!'

Scholar, writes In the Modern Review The Pan ini Office

deserve Hie thanks of the public for placing before them, a reprint of this very
interesting work at about a quarter of the price of the original. The paper is

fairly thick. The misprints are remarkably few. This eanclkt picture pjt

India ninety-four years age, has interest not only for the student of history

and of manners. Amt also for the traveller, the shikarif and the natural

historian. Lord Hastings’s notes on animals being of no small value. A very

pleasing light Is thrown on the great 'pro-consul's- character when we see; him
strictly enjoining that no harm should be done by his camp-followers to the

villagers on the way, almost "'weeping to see that hanana trees had been

uprooted and u»cd ‘in lining his route, being visibly touched at the silent but

respectful welcome of the crowds of Indians on his return to Calcutta, or
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breaking down at the inevitably parting ft-om the dear ones who must be sent
Home to escape the heat of the land of exile. We see in his dealings with
'native princes that he. was a gentleman above everything else

;
we wonder

that It was left for him to discover that in ruling subject races sympathy Is

the best policy. Comic touches are not wanting.

The Indian Review*—A great deal of valuable Information is to be
found in this Journal. * * * In all his political dealing® in India, Hie
Lordship was actuated by a high sense of duty and morality*
Baade Matapam* —The work is too well-known to require introduc-

tion* It ij® a book of exceptional interest -one which the students of the
History of British India cannot do without,

Indian People, June 6, 1907 .—It- is nearly a century now that.

Lord Hastings came out to India* but his journal may be read with pecular
interest just now* It: is simple and she ring of sincerity is imroistakeabkc
We wonderingly read how the Governor-General went about, mixing with
Indian princes and nobles very cordially, entertaining them and being
entertained by them. The impressions recorded are frank and straight-
forward. Everything Interested the writer and he took an Interest in

everything. /
1-

:

i

’’

This ’work has been recommended by the Director** of Public Instruction,
Bengal, Eastern Bengal and Assam* and Bombay, for the Libraries of Colleges
and Schools. The Director of Public Instruction, Bombay, has been pleased ho
publish the following notification in "Indian Education** ‘ JThe Private Journal
of the Marquess of Hastings, reprinted by the * Panini Office’* Allahabad, Price
Be* 8 per copy, is recommended as a book suitable for the Libraries of Colleges
and High Schools in this Presidency.”

VV iSil) W. H. SHARP,
Director of Public Instruction.

The English Wanks of Raja Ram Mohan Roy*-With an
English translation of Tnhfatnl Muwahliiddin (His Arable-Persian pamphlet.)
This edition also contains some additional letters, an introduction and
4 illustrations. Or. Sm, pages 1008 Cloth. Gilt-lettered. Price Its, 5*

Postage extra.

Contents :

Biographical Sketch of the Author, introduction. Translation of an
abridgment of the Vedanta. Translation of the Mnndakopanishad. Translation

of the Kathopamshad. Translation of the Isopanishad. Divine Worship by
means of the Gayatri. A Defence of Hindu Theism, A Second Defence of

the Monotheistical System of the Vedas. An apology for the Pursuit of Final

Beatitude. Religious instructions founded on sacred authorities. The
Brahiuanieal Magazine. Answer of a Hindu, &c. Translation of a Sanskrit

Traci on Different Modes of Worship. Humble Suggestions, &c. The Trust-

deed of the Brahmo Samaj, Autobiograph ieal Sketch, Introduction, &e.
Preliminary Remarks— Brief Sketch of the Ancient and Modern Boundaries
and History of India. Questions and Answers on fcho Judicial System of

India. Questions and Answers on the Revenue System of India, A paper
on the Revenue System of India, Additional Queries, respecting* the con-
dition of India. Appendix. Remarks on Settlement inlndia by Europeans.
Translation of a Conference between an Advocate for, and an Opponent

Vpf,;. :the:;praetice of, Burning Widows Alive? from the original’ Bnngla. A
second conference between an Advocate for* arid an Opponent of, the
practice of Burning Widows Alive. Abstract of the Arguments' regarding
the Burning of Widows, considered as a Religious Rite. Brie! Remarks

' regarding Modern Encroachments on the Ancient Rights of Females, according
to the Hindoo Law of Inheritance. Essay on the Rights of Hindus over
Ancestral

.
Property according to the Law of Bengal ; Appendix ; Hindoo Law

of Inheritance. Petition against the Press Regulation : (1) to the Supreme
Court, and (2) to the King in Council. A letter to Lord Amherst on .English
Education. Address to Lord William Bentlnek. Anti-Suttee Petition to the
House of Commons. The Precepts of Jesus the Guide to Peace and Happiness,
An Appeal to the Christian Public in Defence of the Precepts of Jesus,
Second . Appeal to the Christian Public in Defence of the Precepts of Jesus*
Final Appeal to the Christian Public in Defence of the Precepts of Jesus*

, A letter on the Prospects of Christianity. The Common Basis of Bindooism
find Christianity* A Dialogue .between a Missionary, and Three .Chinese
Converts. Speeches’ and Letters. Petition /to Government against the
Resumption of Bukharaj Land. A Present to the Believers m onp God. Index.
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THE DAILY PRACTICE OE THE HINDUS.
I'Jordmm th* w<m.% and mid-day duties. 2nd Edition-revised and, mlargnd

Price Re. 1-4.

la reviewing thin work. The Theosophy in India tor August 1903. wrote
“ To a Hindu the book should be more than welcome, containing as It does

many a rational explanation of the ceremonies enjoined upon him by Mann and
His successors. * * In the whole book nothing* can surpass the lucidity which

'

the author gives to the true meaning of the G&yatrl, the master mantra of the

.Hindu.*' . c>- y.;5 u

The Central Hindu College Magazine, for Jui>, 1909, in reviewing this book,

writes

This is a valuable and yet easily roadbook that we can keep on hand, to

refresh our minds about the truths underlying the daily practice when custom
is blunting the perception of the meaning of the recitations we have been

taught to address to the Gods, to the Guru and to the Self, As the Author

puts it : these practices will keep alive in us the memory that we are not only

physical beings owing duties to our family, kinsmen, guests and out-castes,

as well as to beasts and birds, but that we are spiritual beings as well, owing,

duties to the various grades of spiritual entities— Pit rls, Devas etc., at the

same time we shall learn the laws of health and good living. We strongly

recommend the book to all our readers not yet acquainted with it ; therein

they may find explanations of points of daily ceremonial that may have puzzled

them, for the Author is enlightened as well as learned, and we also owe to

him translations from the Samskrt. of works of Hindu philosophy..

The Dietetic Treatment of Diabetes.

By Major B. D. Baso, «. At. . (Retd.;.

Cloth hound, Gil t let tees. Poke me rupee and eight anna* only.

This work will prove of use to the diabetic as' well m to the ordinary

Medical practitioner, ft is written with a view to enlighten the sufferers from

diabetes which unfortunately is a common disease of the educated classes of

India m avoid those articles of food and drink which are harmful to them, and

give a’ list of those which may do them good. The get up of the hook is

excellent. •

-

\ \ The ably-conducted ' M.edico»Stirgwa! Journal .of- the Trapies, in its issue of
'

August, 1009, hi reviewing the work writes

The value of this excellent little book is summed up in its Foreword which

wo adopt: as our own. ''Unfortunately Diabetes is a common disease among the
1

educated tils therefore necessary that- one’ should

familiar with What to eat and drink in this disorder,
H

This- well :and
;
qpioiselyv

:;

' written, and pointedly states the most important facts. • Major Basu/has'seen^

a. good deal of .this disease in India and is entitled to a respectful hearing,

when he says that as a rule Diabetes cases lire longer la India than elsewhere

and ins explanation is That Indians are vegetarians and therefore their

kidneys are less worked than in the case of meat-eaters. Indians are also

frequent bathers and therefore the skin docs much of the work that kidney*

would do, -The marvellous residual kidney power of the natives oflndh
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i» iUe kev-mue of the longevity of oases of Dhdkdes imongM them. They

retain fcheir kidney power unimpaired from their vegetarian diet and iiou-

alcoholic drink and also from the fact that they keep the pores of their skin

open by regular daily baths.
5 ’

Here is a not© of warning “The reckless prescription of animal food has been

often followed by serious consequences” because patients often unaccustomed
'

to it sank rapidly. Animal food ought not to be recommended in any Kidney

disease primary or secondary. It would be well for .every practitioner to get

% copy of this book. It has all the facts and theories of the latest kind and

what is more the practitioner and the patient will find it a perfect vade

tneeum* AH that is hit resetmg or useful is to be found in it.

The well-known London Medical weekly, THE HOSPITAL. In its issue of

Saturday, September 18th, 1900, in reviewing this work, writes :~~‘*An excellent

little work, which should prove of decided value to every practitioner. It is

written in a thoroughly practical fashion, * * What it gives is up to date

and lucidly stated. Major Basil's little work ought to become a popular one ;

at any rate we: can thoroughly recommend it to the .practitioner who is

interested in the subject with which it deals.”

DP. William Oslep, .\Ub, iMoo.r., f.r.s., See. the Regius Professor of

Medicine, University of Oxford and the renowned author of the Text-book of

Medicine, which is one of the best on the subject in the English language,

writes in his letter, dated Sept. 21st, 1909, to the Assistant Manager, Panini

Office :~~44
1 have looked over Major Bash’s little book on the treatment of

diabetes, which contains an excellent summary of our present knowledge of

diabetic treatment. * *'[

The Personal Assistant to the Burgeon-General with the Government of

Madras, in his letter of the 9th September, 1909, writes to the Assistant

Manager, Panini Office;- 4*! have the honour to acknowledge the receipt

of the book 'The Dietetic Treatment of Diabetes’ by Major B. 1). Bash,

X.M.S. (Retd.), and to state that the Surgeon-Genera! has been pleased to

recommend the book for use in the Medical Libraries of the Districts in this

Presidency”.
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6000 HEWS TO LOVERS OF LITERATURE.
We have just published

. , :

:

CHAYANIKA ( wfofl )

A choice poetical selection from those of Babu Rabindranath

Tagore, the greatest poet of Bengal, in one volume. Illustrated,

neatly printed on Art paper, elegantly bound in cloth and gold, a

prize book par excellence., - Price Rs, 4 only ; and also a complete

edition of his songs

GAN ( m )

every note from his boyhood up to the present time have been

collected. Bis songs need no fresh introduction.. Neatly printed

and bound.— Rs. 2. And ail his prose writings on Ancient and

Modern literature, on Society and State and on Religion, different

topics in different 6 vols,

BANGA BHASA 0 SAHlTYA ( wspfl « )

A History of the Bengali literature, Babu Dines Chandra Sen,

b.a.’s monumental work, third edition revised and enlarged. -Rs. 4

only. : ^ \ . / r'-vV '

;

RIDDHI ( )

A treatise on Domestic Economy by Babu Jnanendra Mohan

Das, elegantly bound.—Price Rs, 1-4-0,

LIFE OF VIDYASAGAR (ISWAR CHANDRA.

By Babu Chandi Oharan Banerjee, the best life of that great

man. -Price Rs. 3 only .

SAMPATTI SHASTRA

By Pandit Mahabir Prasad Dwivedi, a book in Hindi on Political

Economy —Rs. 2-8-0.

KABITA KALAP ( ^fircrr suahi

)

An Illustrated Hindi Poetical Selection.-- Rs. 2-8-0.

HINDI KOBID-RATNA MALA ( M* Siftof mmm )

An Illustrated Life of renowned Hindi Poets.— Rs. 1-8-0.

And also we have in Hindi, Histories of Japan, Germany, Prance,

<fco., the Stories of Sanskrit Classics, Novels. Dramas, aad other story

books, all in elegant Hindi, neatly printed and beautifully got up.

For particulars apply with postage for detailed price list.

> - Order to-day to

- The Indian Press, 'Allahabad.

— ; -Printed. at the Indian Pre,- Allaimt*.!.
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ORDER FORM.

The jVlANAG fciR * , * t

pm. «,* of

a, M*ft» far «. -«f .11 the numbers

Rs. 12-12-0 inclusive ot postage!, In uniting

published, per V. P. P-
yours faithfully.

, Name
\

Pham writ* very legibly - Address

To

6l«.



THE INDIAN MEDK2AL REVIEW.
'

-'Now ..that. tlie .
Right;;; Hon’bie the Secretary of State tor India intends

to encourage the medical profession of this country, it is necessary to watch

and safeguard the interests of Indiau Medical practitioners. At present,

there is no medical journal in the Upper and Central Provinces. To remove

this want it is proposed to start, a monthly from January, UJIO. h> nil

i

consist of at least *24 pages of the size of the Review, of Reviews and will be

illustrated with half tone photos. In order to place it within the reach of all

classes' of practitioners its annual subscription has been fixed at Five Rupees
for commissioned''Medical Officers. Assistant Surgeons, both Civil and Mili-

tary, and Senior practitioners, and Four Rupees, for Hospital Assistants and
Medical students.

All communications to- be addressed to -

The MANAGER,
Panin i Office, Bhcvaneshwari Ashram,

Bahadun : .i\

ALLAHABAD .

ORDER FORM.

To
The MANAGER,

Panin! Office, BhuvaueFwari As raiu.

Bahadtirganji Allahabad ,

SiE,

Please enlist my name as a subscriber to the IMilan, Medical livview

for one year, and realise the annual subscription of Rs. 5 or Rs. 4 (inclusive

of postage), by sending me all the numbers published, per V. P. V.

Yours faithful! v.


